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To Our Friends. 


With this issue the "Kalyana-Kalpataru" begins the seventh 
year of its humble career. By the ever-showering mercy of Sri Bhagavan 
and the kind sympathy of our friends and well-wishers, the journal has 
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found its way to distant countries comprising people of different faiths 
and denominations. The circulation of the "Kalyana-Kalpataru", looking 
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(€ to the number of years i& has been in existence, and the growing 
(i) indifference of our English-educated brethren towards God and Religion, 
| (5) is not much below satisfaction and we know that all this is mostly 
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due to the efforts of our kind friends and sympathizers who have 
without hope of any reward or recompense been silently helping 
us in the advancement of our cause by enlisting subscribers for 
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the journal. We cannot adequately thank them for their disinterested 
efforts in this direction. 

The "Kalyana-Kalpataru" does not, on principle, accept any 
outside advertisement of any sort whatsoever. It has, therefore, to 
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" (x) depend solely on the subscribers for its maintenance. The more 
ff) the number of subscribers we are able to secure, the stronger will 


be our foothold. The subscription is almost nominal in comparison 





| to the precious matter and charming pictures the “Kalyana-Kalpataru” 
supplies to its readers. We feel sure that the “Kalyana-Kalpataru” 
| will be able to make its both ends meet if every one of its readers 
i (&) undertakes to enlist at least one subscriber for the same. We have 
| Ky also got in stock old files of the “Kalyana-Kalpataru” of the years 1934, 
R -1935, 1936, 1937, 1938 and 1939 (including the Special Numbers, viz., 

Q the God Number, the Gita Number, the Vedanta Number, the Divine 
Name Number and the Dharma-Tattya Number, that of the year 1937, the 

(3) Sri Krishna, Number, being out of stock ) which contain very good articles 
and pictures by distinguished writers and eminent artists, and which cover 
836, 780, 776, 578, 860 and 864 pages and contain 63, 36, 45, 22, 37 and 41 
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1 pioturesr espectively. 
i We would, therefore, request our friends to continue to help 
í us by enlisting many more subscribers for tho current year and 


OK) -. by, securing purchasers for the files of the last five years. We 
GR) - agree to pay a commission of 8 annas per subscriber to such 
V friends as may like to avail themselves of this offer and nnd 
OK) three subscribers or purchasers of files. 
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The magazine contains annually over 850 pages of printed matter and 
is printed on thick paper. The price of each Special Number is Rs. 2/8/- 
(Foreign 5 sh. ). Subscribers for the whole year will get the Special Number 
and eleven ordinary numbers for Rs. 4/8/- only ( Foreign 10 sh.). Hach 
ordinary number contains 48 pages of printed matter and two multi-coloured 
illustrations. Subscribers are enrolled from the beginning of the year. 


Old Specials and Files ready for sale: 


1. Kalyana-Kalpataru, Vol. I, 1934 (Complete file consisting of 12 issues 
including the Special God Number) pp. 836; Illustrations 63; Unbound 
Rs. 4/8/-; Cloth-bound Rs. 5/4/- 

2. Kalyana-Kalpataru, Vol. Il, 1935 (Complete file consisting of 12 issues 
including the Special Gita Number) pp. 780; Illustrations 36; Unbound 
Rs. 4/8/-; Cloth-bound Rs. 5/4/- 

3. Kalyana-Kalpataru, Vol. III, 1936 (Gomplete file consisting of 12 issues 
including the Special Vedanta Number) pp. 776; Illustrations 45; Unbound 
Rs. 4/8/-; Cloth-bound Rs. 5/4]- 

4. Kalyana-Kalpataru, Vol. 1V, 1937 (file consisting of 11 issues excluding 
the Special Sri Krishna Number, which is out of stock) pp. 528; Illustra- 
tions 22; Price 0/5/- per issue. ; 

5. Kalyana-Kalpataru, Vol. V, 1938 ( Complete file consisting of 12 issues 
including the Special Divine Name Number) pp. 860; Illustrations 37; 
Unbound Rs. 4/8/-; Oloth-bound Rs. 5/4/- à 

6. Kalyana-Kalpataru, Vol. VI. 1939 (Complete file consisting of 12 issues in- 


cluding the special Dharma-Tattva Number) pp. 864; Illustrations 41; 
Unbound Rs. 4/8/-; Cloth-bound Rs. 5/4/- 


7, God Number of K. X. 1994, pp. 308, Illus. 41; Unbound Rs. 2/8/-; 
Cloth-bound Rs. 3/-/- 


8. The Dharma-Tattva Number of K. K., 1939, pp. 336, Illus. 19; Unbound 
Rs. 2/8/-; Oloth-bound Rs. 3/-/- 


9. The Yoga Number of K. K., 1940, Unbound Re. 2/8/-; Cloth-bound Rs. 3/-/- 
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Outside advertisements are not accepted for publication 
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Manager, 
The ‘Kalyana-Kalpataru’, 
GORAKHPUR ( India ). 
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An Appeal. | 


The Bhagavadgita or “Song Celestial" has got a unique position 
among the religious books of the world andis heldin high esteem not 
only by Hindus in India, but also by a large number of men. 
and women in other countries. Itis the creamof the Hindu scriptures, 
and as such it governs the thought-structure of all schools of religious 
thought in India. The teachings of the Gita have not merely a theore- 
tical or academic interest; they are intensely practical so far as 
building up of a spiritual life is concerned. They have again a uni- 
versal application. There is no doubt that the Gita can contribute a 
large share to the solution of the pressing problems of India and of 
humanity. It is a book worthy of being read, re-read and assimilated 
by the thinking people all over the world. Every individual should 
endeavour to derive strength and help from this sacred book. 


Similarly, the Ramayana of Tulasidas has an influence and hold 
over the Hindi-speaking population of India, which can hardly be 
exaggerated. A book that encourages morality, love of God and fellow- 
beingsand catholicity of outlook should find a place in every scheme of 
education which aims at moulding'the lives of young men and women. 
The Ramayana fulfils this ideal toa very great extent and its wide study 
should be encouraged by all for the good of the individual and society. 


The Gita-Pariksa-Samiti ( The Gita Examination Society ) and the 
Ramayana-Prasara-Samiti (The Ramayana Society) have been established 
withaview toencourage the study of the above two books by holding 
periodical examinations on them. More than seven thousand candidates 
(both male and female) sit for the two examinations every year. 
Considering the limited resources at their disposal, the two societies have 
done and are doing their best to popularize and disseminate the 
religious teachings inculcated in these two memorable books through the 
method of holding examinations as stated above. Much more can be 
done in this direction through the help, sympathy and co-operation of 
the lovers of the Gita and the Ramayana. X; 

We appeal to all readers of the ‘‘Kalyana-Kalpataru”’ to help the two 
societies in their laudable enterprise by enrolling as large : 
a number of candidates as possible for the two examination 
and thus lend their helping hand to this humble effort 
teachings of the Gita and the Ramayana within the reach of every 

All communications to be addressed to: | 


- The Convener, CAR. 
(1) Gita-Parikea-Samiti 


(2) Ramay 
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Some Gita Press Publications (in English ) 


The Immanence of God. 


By Panpit MADAN MOHAN MALAVIYA. 


A small tract of 48 pages, printed on thick paper. It contains beautiful 
ideas on the greatness and all-pervasiveness of God, presented in a simple, 
lucid and homely style. The booklet is a masterly exposition of the Hindu 
conception of God, based on the Vedas, the Smrtis and Puranas. Price 2annas. 


Mind: Its Mysteries and Control. 


By Swami SIVANANDA SARASWATI. 


A small treatise dealing with the nature ( %7 ), aspects, laws, functions 
(Vrttis), states and habits, the various Dosas or faults of the mind and 
how to remove them, the relation of mind with body; how to control and 
concentrate the mind and ultimately to turn it inward and dissolve it, which 
is the ultimate end of all true philosophy. Price 8 annas. 


The Story of Mira Bai. 


Bv Svr. BANKEY BEHARI, B. Se, LL. B. ( ADVOCATE, ALLAHABAD HIGH Cours ) 


The great woman-saint Mira Bai’s life is a life of supreme devotion and 
dedication. Born a princess, she turned out tobe a beggar, a wanderer in the 
streets of Brindaban in quest of her Lord. Beautifully printed with about halfa 
dozen illustrations and about sixty Bhajans of Mira Bai with their English 
translation. Price 13 annas.. 


At the Touch of the Philosopher's Stone. 
(A Dramatn Five Acts ) 
( A TRANSLATION OF THE CELEBRATED BENGALI DRAMA “RuPA-SANATANA” 


By Late GIRISH CHANDRA GHOSE.) 


A valuable illustrated publication depicting the Bhakti movement in 
Bengal inaugurated by Sri Chaitanya Mahaprabhu. Price 9 annas. 


Our Present-day Education. 


By Syt. HANUMANPRASAD PODDAR. 

The booklet shows the denationalizing and demoralizing effects of the 
present system of education in India. It deals with the true goal of education 
and in contrast brings out the evils of modern Indian education. Concrete 
suggestions have been made for the reform of the Indian educational system 
wae pease to reinstating the ideal of character-building and spiritual culture. 

rice annas. = : 


Way to God-Realization. 


x By.Syt.. HANUMANPRASAD PODDAR. 

A handbook containing useful and ractical hint i 
spiritual life based on the experiences of Revera] tried be Ora eub DER zi 
of Goa Realization. i C ELM of Ppiritual truth,—beginners as well as GREG — 
wi erive profit and stren rom a stu of thi i initual 
pc iE inis, g y this valuable guide to spiritual 


The Divine Message.. 


e ý By Syt. HANUMANPRASAD PODDAR. - 
: A exposition of seven .easy rules o i i Se 
of spiritual discipline suited to the present pon ARS wastage mm pleto, course) 


spiritual aspirants irrespective of differences of race, religion or G. 


x 


i 2 "Songs from Bhartrihari. : 
_ By Sig LAL GOPAL MUKERJEE, KT., AND Syt. BANKEY BEHARI, B. Sc, LL B. 
2S6; . B. 


NS A selection of 51 Slokas, with Engli i 
-Satakam of Sri Bhartrhari with an EROS Er Mom 


ia introduction E the yeirigut 
‘illustrations representing the Samadhi of. B i ina m ee 
line of every verse. The treatise printed cds Gn SEO Pd SERES 
is priced annas eight only. eas 


Gita Press, Gorakhpur ( mpra )- EE medias ads 
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The Eternal Union. 
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He who seeth Me everywhere, and seeth everything in Me, . 
Of him will I never lose hold, and he shall never lose hold of Me. - 
( Bhagavadgita VI. 30). 











Vor, VII] ‘January, 1940 [ No. 1 


má 








ee 
ane 


anama «afar o ieu | 
FAT aT ATTA TAA — | 


` Obeisance to Him who is beyond Māyā, who is Silo S 
who is the wielder of Māyā, who is of the Tat 
Yoga and Yoga itself, and who is 
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as Atma, 
of Yoga, the Lord of 
of being reached through Yoga. 
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The Yoga of Self-Surrender. 


( Bhagavan Sri Krishna in the Gita. ) 


HORDE 
LOGO SS 


at f& uei anaa ase eq: AT: | 
Rat àman qaras na mi af d 
Gr ^ gaam: grr wm waar | 


akaaga we MA AIA Ara d 
(IX. 982-83) 

“© Arjuna, by taking refuge in Me with the whole being, 
women, Vaisyas, Sidras and those of sinful birth are sure to 
attain the supreme goal, to say nothing of holy Brahmans and 
royal sages devoted to Me. Therefore, having obtained this 
joyless and transient human birth, do thou betake thyself to Me.’’ 


Wat wat ARSI Ha at uem | 
sacra graan aaua: di 
(IX. 31) 

“Fix your mind on Me; be devoted to Me; worship Me 


and bow down before Me. Thus surrendering yourself to Me, 
and harmonizing the Self in Me, you shall come unto Me." 


aiaa peo xg d RA aug 
gA à cof ad! acm & Ranu 
: (XVIII. 04) 

"Listen, again, to My most secret and supreme word of- 


Truth. You are most dear to Me, therefore, I tell you what ig 
really beneficial to you." 


aa wa Hae Aas at ARER d 
maa aa a sen Rese u 
aqua Resa TARTS | 
eré mt aaa Aa a ga: u 

(XVIII. 60-00) 


“O Arjuna, fix your mind in Me, be My devotee, 
Me and offer your obeisance to Me. Through this 
will attain Me; indeed, do I vouch for it, because you are extremely 
dearto Me. Abandoning all other forms of Dharma, i. €: dependence 
on other duties and virtues, surrender yourself exclusively to 
Me. I will absolve you from all sins. Do not grieve,” TOm 


worship 
practice you 
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Dhyanayoga. 


( Dialogue between Uddhava and Bhagavan Sri Krishna. ) 


Sri Uddhava said:—“O Lord with 
lotus-eyes, please tell me in what manner, 
in what Form and as what, an aspirant 
after Moksa should meditate on Thee.” 


The Lord said:—“Seated on a level 
ground with his body erect, in a 
comfortable posture, placing the two 
hands on his lap, and fixing the eyes 
on the tip of the nose, he should cleanse 
the passages of the vital breath ( Prana ) 
by means of the processes known as 
Püraka, Kumbhaka and Rechaka, or in 
the reverse order ( Rechaka, Kumbhaka 
and Püraka ), and gradually and slowly 
practise this course of Pranayama 
keeping the senses under control. 


“Then he should push upwards 
by Prana the sacred sound ( Pranava ) 
in the heart, which is uninterrupted 
like a lotus-fibre, and taking it to the 
highest centre in the brain hear its 
steady sound like that of a bell. 

“Thus he should practise Pranayama 
every day, with ten Pranavas every time, 
thrice in .the course of the day. 
Following this course, he will attain 
control over his breath within a month. 
‘He should, then, think of the lotus-bud 
in the heart turned downwards with 
its stalk upwards. This bud he should 
mentally reverse, z c, turn upwards 
and open. Then, he should meditate 
on it along with the eight petalsand 
the pericarp. 

“On the pericarp he should 
contemplate on Sürya (Sun), Soma 
(Moon) and Agni ( Fire ), one above the 
other in due order and within that Fire, 
he should contemplate on My Form, which 
is most auspicious for contemplation. 

"Let him see in that lotus of the 
heart My Form, symmetrical, gracious, 


LE 


gentle, with four long arms,a graceful 
and charming neck, beautiful cheeks 
and bright smiles, with alligator-shaped 
ear-drops adorning symmetrical ears, 
clad in cloth of gold, blue like the 
cloud, bearing the splendid Srivatsa 
mark, adorned with the conch, discus, 
club and lotus in four hands, with feet 
charming with Nüpuras (anklets with 
tiny bells), and surrounded with the 
effulgence of the Kaustubha gem, with 
a brilliant crown on the head, and 
bracelets, zones and other ornaments, 
beautiful in every limb, captivating to 
the heart, with looks adding grace to 
the fine countenance, ready to show 
favour, very tender and delicate in all 
limbs; and meditate on this Form 
keeping the mind steady. | 

“Having withdrawn the senses from 
their objects, he should direct the mind 
with the help of the charioteer Buddhi 
(judgment) to contemplation of Me alone. 

“Then, collecting the mind Jet him 
focus it on one part of My Form, 
and thus gradually contemplate only 
on My smiling face. 

“When the mind has gained 
steadiness in the contemplation of My 
face, let him lead it on and set it on 
the sky, and then leaving the sky 
let him attach it to My Transcend 
Form, and give up all thought. 

“Thus, when pow conons 















to light, let him cce 
and Me in himself. 

"The Yogi who 
mind in such rigid cours 
tion will soon n s 
removal of mis 





Yoga in a Nutshell. 


“Vyasa said, O excellent son, 
asked by thee, I have told thee truly 
(in the words of Bhisma ) what the 
answer to the question should be 
according to the doctrine of Knowledge 
as expounded in the Sankhya system | 
Listen now to me as I expound to thee 
all that should be done ( for the same 
end) according to the Yoga doctrine. 
The uniting together of Intellect and 
Mind and all the senses, and the all- 
pervading Soul is said to be Knowledge 
of the foremost kind. That Knowledge 
should be acquired (through the 
preceptor’s aid) by one who is of a 
tranquil disposition, who has mastered 
his senses, who is capable ( by medita- 
tion) of turning his gaze on the Soul, 


who takes pleasure in ( such ) 
meditation, ‘who is endued with 
intelligence and pure in acts. One 


should seek to acquire this Knowledge 
by abandoning those five impediments 
of Yoga which are known to the wise, 
viz., desire, wrath, cupidity, fear and 
sleep. Wrath is conquered by tranquillity 
of disposition. Desire is conquered by 
giving up all purposes. By reflecting 
with the aid of the understanding upon 
topics worthy of reflection, one endued 
with patience succeeds in abandoning 
Sleep. By steady endurance one should 
restrain one’s organs of generation and 
the stomach (from unworthy or sinful 
indulgence ). One should protect one’s 
hands and feet by (using) one’s eyes. 
One should protect one’s eyes end ears 
by the aid of one’s mind, and one’s 
mind and speech by one's acts. One 
should avoid fear by heedfulness, and 
‘pride by waiting upon the . wise. 
Subduing procrastination, one .should, 
by these means, subdue these impedi- 
ments of Yoga. One should pay one’s 
adoration to Fire and the Brahmans, 
and one should bow one's head to the 
ane 


deities; One should avoid all kinds 
of inauspicious discourse, speech 
that is fraught with malice, and 
words that are painful to other 
minds. 

Brahma is the effulgent seed (of 
everything). It is, again, the essence 
of that seed whence is all this. 


Brahma became the eye, in the form 
of this mobile and immobile universe, 
of all entities that took birth. Medi- 
tation, study, gift, truth, modesty, 
simplicity, forgiveness, purity of body, 
purity of conduct and subjugation of 
the senses, these enhance one’s energy, 
which (when enhanced) destroys one’s 
sins. By behaving equally towards all 
creatures and by living in contentment 
upon what is acquired easily and 
without effort, one attains to the 
fruition of all one’s objects, and 
succeeds in obtaining | Knowledge. 
Cleansed of all sins, endued with 
energy, abstemious in diet, with senses 
under complete control, one .should, 
after having subdued both desire 
and wrath, seek to attain Brahma. 
Firmly uniting the senses and the 
mind (having drawn them’ away from 
all external objects), with gaze fixed 
inwards, one should, in the still isis 
of evening or in those before dawn, 
place one's mind upon the understand- 
ing. If even one of the five sentes of 
a human being be kept unrestrained, 
all his wisdom may be seen to escape 
through it like -water through an 
unstopped hole at the bottom of a 
leathern bag. The mind in the first 
instance should be sought to be 
restrained by the Yogi after the manner 
of a fisherman Seeking at the outset 
to render that one among the fish 
powerless from which there 


is the 
inch danger to his nets. Having 
rst subdued the mind, the Yogt 
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should then proceed to subdue his 
ears, then his eyes, then his tongue, 
and then his nose. Having restrained 
these, he should fix them on the mind. 
Then withdrawing the mind from all 
purposes, he should fix it on the ( Buddhi 
understanding). Indeed, having restrain- 
ed the five senses, the Yogi should 
fix them on the mind. When these 
with the mind for their sixth become 
centred in the understanding, and thus 
centred remain steady and untroubled, 
then Brahma becomes perceptible like 
a smokeless fire of blazing flames or 
the sun of effulgent radiance. Indeed, 
one then beholds in oneself one’s soul 
like lightning fire in the skies. Every- 
thing then appears in it and it appears 
in everything in consequence of its 
infinitude. High-souled Brahmans who 
are possessed of wisdom, who are 
endued with fortitude, who are possess- 
ed of high knowledge and who are 
engaged in the good of all creatures, 
succeed in beholding it.  Engaged in 
the observance of austere vows, the 
Yogi who conducts himself thus for 
six months, seated by himself on an 
isolated spot, succeeds in attaining 
equality with the Indestructible. 


Stupefaction, distraction, power to 
present varied aspects in the same 
person or body, celestial scents, 
sounds and sights, the most agreeable 
sensations of taste and touch, pleasur- 
able sensations of coolness and warmth, 
equality with the wind, capability of 
understanding (by inward light) the 
meaning of scriptures and every work 
of genius, companionship of -celestial 
damsels,—acquiring all these by Yoga 
the Yogi should disregard them and 
merge them all in the understanding. 
Restraining speech and the senses one 


should practise Yoga during the hours 


after dusk, the hours before dawn and 
at dawn of day, seated on a mountain- 
summit or at the foot of a goodly 
tree or Aah a tree before ole 
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heart, one should, with faculties 
concentred, think on the Eternal and 
Indestructible like a man of the world 
thinking of wealth and other valuable 
possessions. One should never, while 
practising Yoga, withdraw one’s mind 
from it. One should with devotion 
betake oneself to those means by 
which one may succeed in restraining 
the mind that is very restless. One 
should never permit oneself ‘to fall 
away from it. With the senses and 
the mind withdrawn from everything 
else, the Yogi (for practice) should 
betake himself to empty caves of 
mountains, to temples consecrated to 
the deities and to empty houses or 
apartments for living there. One 
should not associate with another in 
either speech, act or thought. 
Disregarding all things and eating 
very abstemiously, the Yogi should 
look with an equal eye upon objects 
acquired or lost. He should behave 
after the same manner towards one 
that praises and one that censures him. 
He should not seek the good of the one 
or the evil of the other. He should 
not rejoice at an acquisition or suffer 
anxiety when he meets with failure 
or loss. Of uniform behaviour towards 
all beings, he should imitate the wind. 
Unto one whose mind is thus turned 
to itself, who leads a life of purity 
and who casts an equal eye upon all 
things, indeed, unto one who is ever 
engaged in Yoga thus for even six 
months, Brahma as represented y 
sound appears very vividly. Behold 
all men afflicted with anxi 
account of earning wealth an 
the Yogi should view a eh 


with an equal eye. 
withdraw hind from 
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both of them, by following the track 
indicated above, will surely attain to 
the highest end. He who has subdued 
his mind beholds in his own self, by 
the aid of his own understanding, the 


Unborn, Ancient, Imperishable and 
Eternal Brahma,—which cannot be 
realized except by fixed senses, which 


is subtler than the subtlest and grosser 
than the  grossest, and which is 
Emancipation itself. 
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Bhisma continued,—''By ascertain- 
ing from the mouths of preceptors and 
by themselves reflecting with their 
minds upon these words of the great 
and high-souled Rsispoken so properly, 
persons possessed of wisdom attain 
equality (about which the scriptures 
say ) with Brahma Himself, and live 
in the abode of Brahma ( Brahmaloka ) 
till universal dissolution comes that 
swallows up all existent beings.’’ 

( Mahabharata, Santi-Parva, Chapter 240) 


An Introduction to the Study 


The esteemed Editor wants me to 
write something by way of introduction 
to the list of subjects proposed to be 
discussed in the present Yoga number. 
But the list is long and comprehensive, 
and it is difficult to touch all the 
subjects and bring them all within 
the compass of a small article. I shall 
not, therefore, venture to write any 
detailed introduction to the entire list 
of subjects, but shall make an attempt 
to give only a short outline of the 
Subject of Yoga. 


In ancient Indian literature, the 
term ‘Yoga’ has been very widely used 
in many different senses. But in its 
Spiritual sense, notwithstanding its 
different implications, it fundamentally 
means the same thing. Whether you 
define Yoga as the union of the embo- 
died soul with the Supreme Being, 
union of Prana and Apana, of the sun 
and the moon, of Siva and Sakti, a 
suppression of the modifications of mind, 
or in any other way, fundamentally 
it makes no great difference. 


MAHAYOGA OR PURNAYOGA 


The Yogasikhopanisad declares that 
natural Yoga is only one and not many. 


and Practice of Yoga. 
By GOPINATH KAVIRAJ, M. A. 


It is well-known as Mahàyoga among 
S&dhakas. This Mahàyoga itself takes 
different forms under different conditions 
and becomes what we call Mantrayoga, 
Hathayoga, Layayoga or Rajayoga. 


MANTRAYOGA AND JAPAYOGA 


The word Mantrayoga has been 
used in different senses in different 
Places. But there can be no objection 
to our using the word in the sense of 
union of the soul with the Supreme 
through the power of Mantra. Tt is 
with the help of the Mantra or sound, 
when it becomes alive, that the Jiva 
gradually ascends the higher and higher 
regions of the Spirit and ultimately 
transcending the Sound reaches the 
abode of Supreme Bliss. The chief aim 
of Mantrayoga is to start with the 
Vaikhari, the gross or uttered Sound or 
Sabda, and gradually pierce through 
the state of Madhyama, the ideating 
movement of the word in the subtle 
body and enter the Pasyanti Vak, the 
Seeing sound or causal Sabda Pasyanti 
is selt-illumineg, fully conscious and 
blissful. It is the indestructible and 
immortal power called the sixteenth 
Kala of the Conscious Being. To attain 
to that state of Pa$yanti Vak ig the 
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highest fruit of knowledge and realiza- 
tion of the Divinity, or of the infusion 
of spiritual power into sound, To reach 
that state means the fulfilment of the 
purpose of life of a soul. The un- 
manifest state of sound comes there- 
after and that is the Turilya or the 
fourth state of sound. A regular current 
of sound is incessantly rising from the 
Mülàdhàra upward and that sound 
emanates eternally from the very centre 
of the universe. The soul attached to 
an external life is subject to the work- 
ings of his senses and is constantly 
running after sense-objects. He is 
utterly ignorant of this eternal, ever- 
working sound. When, however, by 
some process the outward movement 
of the senses is checked and the vital 
and the mental forces are brought to 
a standstill, the Sadhaka becomes compe- 
tent to hear this internal sound. There 
is an artificial way of hearing the 
internal sound by means of Sanmukhi 
Mudra. When the audible sound, which 
is caused by the striking of two things 
one against another, is dissolved into 
the Anáhata or the unstruck sound, 
the residue is only a combination of 
letters. The power and light of these 
letters are not tangible to any outward 
sense. When the courses of Ida and 
Pingala are stopped and the life-force 
and mind enter the Susumna channel, 
this eternal stream of letter-combina- 
tions called the Saraswata Srota is 
experienced. This stream leads the 
Sàdhaka on to the Ajna Ohakra and 
thence piercing the Bindu it takes him 
to Mahabindu in the Sahasrara, the 
thousand-petalled lotus of the brain. The 
Hamsa-Mantra which the Jiva constantly 
repeats automatically along with his 
respiration is, by the grace of the Guru, 
transformed into the ‘Soham’ Mantra, 
when the course of life-force is reversed. 


ASPARSAYOGA OR THE YOGA OF 
TOUCHLESSNESS | 
There is mention of Aspargayoga 
in the Maydakya-Kartka of Acharya 


Gaudapada. The subject is not treated 
there in any detail. But the qualifying 
terms applied with reference to it give 
one an idea of what that form of Yoga 
could be. It is, indeed, the rarest 
form of Yoga. Yogis of ordinary type 
cannot enter the plane of this Yoga. 
As the source of blessing and final 
pliss, this Yoga stands above all 
oppositions and may fitly represent 
the state of perfect security and fear- 
lessness, In some works on Vedanta 
also, this Yoga is incidentally mentioned. 
Yogis of lower calibre incompetent to 
reach the state of absolute consciousness 
without any external support are afraid 
lest they might lose themselves and 
have not the power nor the will to 
reach that high culmination where the 
seed of attachment to the world is utterly 
destroyed. Aspargayoga undoubtedly 
means a state of Asamprajnata or 
Nirvikalpa Samadhi from which there 
is no return. Itis the touch of the sense 
with the sense-object that gives rise to a 
corresponding mental perception. But 
when the senses are stilled and the mind 
is made vacant, there arrives a state 
where there is no touch with any 
sense-object. It indicates the mindless 
state of pure consciousness. According 
to the philosophy of Nyaya also, no 
perception is possible without the 
mind's contact with the sense of touch. 
For the mental and sensory nerves 
depend on the sense of touch for their 
operation. They are all airy nerves. 
Touch is the function of air. Thus in 
Asparáayoga or the Yoga of touchless- 
ness, with the cessation of the move- 










ment of breath and the consequen 

withdrawal of the nerves to their a 
unexpressed state, all modification of E 
the mind ceases and the senses lie. = a 
stilled. The soul is then self- suming, To 





The ancient .Agamas ‘spes 
process of Yoga known as th o Sab 
yoga or Vàkyoga. But very litt! 
known about the signi c 
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underlying truth of this Yoga today. 
The Vyakarana Agama of the 
Saivagama school also mentions it in 
some detail. Those who have studied 
Vakyapadiya of Bhartrbari and its 
traditional commentary cannot be 
unacquainted with this form of Yoga, 
the principal aim of which is to carry 
the expressed word from its Vaikharl 
state back to Madhyama and then 
overpassing Madhyama to its Pasyantl 
state. To proceed then from  Paéyanti 
to Para, the supreme state where the 
word is unmanifest, and to settle there 
is an automatic movement and needs 
no effort. No course of Sadhana is 
intrinsically directed towards it. The 
Vaikhari or the gross, audible word is 
always in a state of adulteration being 
full of innumerable forms of impurities. 
When the Sadhaka perfects himself in 
the process of Yoga given him by his 
Guru, he acquires the power to rescue 


every word from its gross state and 


purify it. The process of this purifica- 
tion is known as Sabda-Samskara. 
When the word is thus perfectly 


purified or reformed, it is changed into 
a divine word or the Sanskrit language; 
in other words, it acquires the divine 
or. Brahmic power. A single word thus 
transmuted by a Sadhaka brings. to 
him the fulfilment of all his labour 
and the accomplishment of his object of 
Jife.»* . 


Hie who ever succeeds in this kind 
of transmutation of a single word 
lives for ever in plenty and there is 
nothing that he does not or cannot 
possess. That one purified word mani- 
fests itself as a power and appears 
before him as the cow of plenty. 
Vasistha and other sages, who knew 
the secret of ‘word, resorted to this 


x Ud: JA: Wa Ma BIH ai wh o 
amm wala | 
* 


wa single word, perfectly known and used rightly 


and accurately, becomes the fulfiller of all desires in this . z 


world as well as in the higher world.” 
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process of transmutation and acquired 
great occult powers. When by means 
of Japa or repetition of a Mantra and 
other Yogic practices the alien impuri- 
ties mixed up with the YVaikhari word 
are eliminated, the nerves of Ida and 
Pingala are comparatively stilled and 
the course of Susumna opens up to 
that extent. Then with the help of 
the life-force the purified word takes 
an upward course through the Brahma- 
path of Sugumna, This state of word 
is the subtle or the Madbyama state. 
It is in this state that the Anahata 
sound. is heard and the gross word 
gets merged in that vast stream, made 
one with it and becomes conscious or 
alive. This is what is called awaken- 
ing of the Mantra. When the Sadhaka 
reaches that stage, he has the power 
to know the mind of every being 
directly through the word. Distance 
of time and space cannot obstruct this 


course of vibration. This stage is 
followed by the appearance of. the 
Solar God, the Sabda-Brahma, before 


the Sadhaka which means the appear- 
ance of his own divine self or the 
Deity of his worship in the form 
of the morning sun and dispelling all 
darkness from the sky of his heart. 
This stage has been described in the 
Agamas as the stage of Pasyanti Vak, 
word in the form of light. 
Vedic literature this stage has been 
called the attainment of Rsitva, 


Seerhood or revelation of the Mantra, 
Self-realization, 


In ancient 


realization of the 
Deity of worship, opening of the 
eye of knowledge, revelation of the 


eye of Siva, awakening of the sixteenth 
Kala, or the Absolute Self existing in 
the Self of the witness Purusa accord- 
ing to the Sankhya philosophy—all 
these are various states of Pasyanti 
Vak. The way to the stage of Para 
is an infinitely greater secret. than the 
way to Pasyanti. It would be therefore 
out of place and competency to write 
anything about it here, 


s 


——————————Ó 
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THE PATH OF YOGA AND ‘THE 
PATH OF VrYOGA 


The general reader may not be 
acquainted with the distinction between 
the path of Yoga and the path of 
Viyoga (discrimination). It is, however, 
true that from the supreme spiritual 
standpoint there is no distinction 
between these paths at all. But from 
the point of view of practical life, 
there is a distinction which makes a 
vital difference in the attainment of 
perfection according to the two paths. 
The state in which the Jiva wanders 
about in the world is a state in which 
the subtle and the gross parts of the 
being remain intermingled. Not only 
that, but the subtle is surcharged with 
the gross and the gross with the 
subtle elements. Thus taking an im- 
partial view, it will be discovered that 
neither of the two can exist without 
the other. The subtle lies hidden in 
the gross as fire in the wood, as oil 
in the oil-seed, or as butter in milk. 
Therefore, there must be some process 
by which the subtle could be separated 
from the gross. The process that the 
Sankhyas lay down is a process of 
Viyoga, the discriminating process. 
The discrimination of the five sheaths 
in the Vedanta may also, in a way, 
be included in it. The  Yogis point 
out that when the whole process of 
Viyoga is thoroughly gone through, 
then it becomes necessary to establish 
& union between the two. The two 
things as separated from each other by 
the discriminating process. of Viyoga 
are not really separate but only two 
apparent forms of the one supreme 
principle. To know that principle is 
necessarily the work of a process of 
Yoga. When the gross and the subtle 
are unified and transformed into that 
supreme reality in the highest culmi- 
nation of Yoga, it is then realized that 
both these forms, the gross and the 


subtle, are the evolutes of the Original ~ 


One without the second. 


aX, 


Let us illustrate the matter with 
a view to enable the general mind to 
grasp it more clearly. Those who have 
a knowledge of the Sastras and know 
something of spiritual philosophy are 
not unaware of the fact that like the 
gross body the Jiva possesses a subtle 
body. This subtle body is £0 intimately 
connected with the gross body that it 
cannot separate itself at will from the 
latter without a long course of practice 
in the process of effecting this separa- 
tion. But even though one may not 
be able to separate it, one can experi- 
ence its separateness in a number of 
ways. In dreams and certain experiences 
of the waking state as well as through 
careful observation by trained eyes of 
the process of death, this separateness 
of the subtle body from the gross becomes 
evident. There is a process rese MEE 
the process of extracting oil from the oil 
seed through which the subtle body 
may be separated fromthe gross body. 
It requires a long course of practice 
and all practicants can do it at least 
partially, if not wholly. When the 
subtle body is separated, the gross body 
lies inactive and inert as a clod of 
earth, and the subtle body goes out to 
roam about in different places. When 
it comes back and enters the gross 
pody, the latter again becomes active 
and conscious as before. The subtle 
body is not obstructed in its movement 
by any physical barrier nor is it in- 
fluenced to any appreciable extent by 
any law of the material world. There 
are Yogis who while they are shut in 
their rooms go out with their subtle 


body, leaving the gross body on their E. 


seats. Nothing hinders theirexit. They 
penetrate the walls and roam 
in the outer world. Their gross 
in this state lies lifeless 
four walls of the room. An 
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separateness is realized through the 
practice of the path of Viyoga. There 
is a further stage where itis difficult to 
determine whether the body referred 
to above is gross or subtle. For ithas 
been observed that a Yogi went out 
of his room which was found closed 
and bolted from within after he went 
out, but his gross body was not there 
on his seat, which meant that he went 
out with his entire body. He roamed 
about in different places and was even 
seen by his acquaintances. It need not 
be said that the body that went out 
was not the ordinary physical body. 
For an ordinary physical body could 
not have penetrated the obstructing 
wall or the closed doors of the room. 
Nor the body which thus made its 
exit was only the subtle body. For in 
that case, the physical body would 
have remained lifeless there on the 
seat. It was therefore neither the or- 
dinary physical nor the ordinary subtle 
body. Yogis call a body like this a 
Siddha Deha, a perfected body, attained 
by an intense unification of the two 
bodies. The body thus perfected func- 


tions both as a subtle and a physical - 


body, and therefore if may be said to be 
a subtle body and at the 
a physical body. But, in fact, it is 
neither of them. It is a perfection 
arrived at through the path of Yoga 
as distinguished from Viyoga. Yoga of 
this kind is not possible in the very 
beginning. The two parts of the being 
mixed up with each other have first to 
be separated by the process of Viyoga 
and then unified and made one by 
means of Yoga. 


same time 


This is, in short, the outline of 
the two paths of Yoga and Viyoga. To 
attempt to write something more in this 
connection here would be out of place. 


NADANUSANDHANA OR THE HEAR- 
ING OF THE SUBTLE SOUND 


Sabdayoga has already been ex- 
plained to a certain extent and the 
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reader may have got an idea of what 
it is to hear the subtle sound. The 


Jiva in bondage is constantly moving 
along the course of Ida and  Pingalà 
with the inspiration and expiration of 
breath. The doors of the Susumna are 
almost closed to him and hence his 
mind and senses are outwardly inclined. 
The ceaseless subtle sound iu the 
deepest depth of the universe constantly 
resounding in the spacious firmament 
is inaudible to him, distracted as he 
is by his mental modifications and vital 
desires. But when by the grace of the 
Guru, or his personal effort on a parti- 
cular line the course of Susumna is 
opened to him, his vital airs stabilize 
themselves and becoming subtle enter 
that channel, and the mind through 
that void space hears the Anáhata 
sound. A constant hearing of the sound 
brings purity and peace to the mind. 
And when the mind attains to a state 
of perfect peace, the sound isno longer 
heard. Then the conscious soul is 
seated in the Self and is freed from 
all touch of the outer world. 


Nada, or the subtle 
originally one but in its 
different conditions it is 


sound, is 
relation to 


divided into 
a number of planes or levels. The 
Yogis have generally spoken of its 


seven levels. That which is known as 
Onkàra or Pranava, is the original 
unconditioned 8Sound-principle. The 
grammarians and a few of the ancient 
cults of Yoga have explained it by the 
term ‘Sphota’ which means bursting, 
Splitting. This Sphota is the correspond- 
ing word to denote the Eternal Being, 
the Brahma. That is to say, its utterance 
leads to the cognition of Eternal 
Brahma, That Pranava is the word to 
Signify God means the same 
The significator ‘Sphota’ 
Sabda-Brahma and the 
as Para-Brahma, 


thing. 
is described as 
Being signified 
Thus in a wa 
Brahma itself is its own revealer. it 
need not be pointed out that self- 
luminous Brahma cannot be illumined 
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by anything other than Itself. But so 
long as the Sphota or the sound- 
principle is not revealed to the Jiya, 
it has no practical utility for him. It 
is, therefore, that the Yogis resort to 
the revealing process of the sound 
according to the rules laid down for 
the purpose. The awakening of the 
Kundalini is in some respects a similar 
process. The Nada begins to rise from 
the Muladhara and climbing upward 
reaches the Sahasrara, and is absorbed 
there. When the mind of the Sadhaka 
is unified with it, it rises up to the 
state of Supreme Brahma and is 
transformed into Spirit or Consciousness 
or gets absorbed in the latter. 


An elaborate description of the 
subject of Nadanusandhana is found in 
Hathayogapradipika, Yogataravali and many 
other works on Yoga. 


ASAMPRAJNATA SAMADHI 


According to the Yoga philosophy 
of Patañjali, Asamprajnhata Samadhi is 
of two kinds,  Bhava-pratyaya and 
Upaya-pratyaya. A perfect control of 
all modifications of the mind is what 
constitutes Asamprajnata Samadhi. 
The mind is closest to the soul and 
the relation between them is the 
relation of master and servant. On 
his return from the state of Samadhi 
the witness Purusa loses his conscious- 
ness of Self and gets identified with 
the mind with all its modifications and 
is moulded into the form of those 
modifications, But when the modifica- 
tions are suppressed, transformation of 
the Self into their form becomes im- 
possible. In this state of the absence 
of modifications, the soul is restored to 
its consciousness of the seer or the 
witness Purusa, Or a deep ignorance 
overpowers him and he is lost, on the 
one hand, to all sense of world-objeots 
and on the other, to its own reality. 
This is what the Sastras call as the 
state of dissolution of nature or a Jada 
or  insensate Samadhi. Yogis TOTE 


aspire after it. In this state the mind 
is stilled and quieted and in that 
sense itforms an aspect of Asamprajnata 
Samadhi. But as it is devoid of 
consciousness it is not at all a Yogic 
state. It is, according to Patanjali, the 
Bhava-pratyaya type of Asamprajnata 
Samadhi. The real Yogic state is the 
Upàya-pratyaya Asamprajnata as is 
well-known among Sadhakas. By 
‘Upaya’ is here meant Prajna or pure 
knowledge. The Asamprajnata Samadhi 
attained asthe result of the mind being 
quieted after the illumination of perfect 
knowledge cannot at all be compared 
to the Asamprajnata state attained 
before the mind is illumined. Although 
the mind becomes temporarily quiet 
in the state of Bhava-pratyaya, it is 
bound to awake again with all its 
impressions in due course of time, for the 
impressions are still there lying dormant, 
But in the case of pure knowledge 
illumining the mind, the impressions 
are gradually burnt up and the resultant 
Asamprajnata Samadhi does not leave 
any scope for the mind to awake again. 
This state may in a way be described 
as a foretaste of Kaivalya, the perfect 
detachment of soul from matter. 


The Buddhist Yogis speak of fwo 
kinds of mental control, Pratisankhya- 
nirodha and Apratisankhya-nirodha. 
These are almost the same as Upaya- 
pratyaya and Bhava-pratyaya Asampra- 
jüàta Samadhis described by Maharsi 
Pataüjali. It is not at all desirable 
for Yogis to attain the state of 
Asamprajnata Samadhi without having 
first entered into Samprajnata Samadhi 
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worship of God according to rules laid 
down for the purpose, cannot by itself 
eliminate the root of ignorance. This 
does not, however, mean that Kriya- 
yoga is a fruitless endeavour, For 
it is by Kriyayoga that the gross 
impressions of the mind are purified 
and reduced to a subtler form. Tben 
when the fire of Prasankhyfina or 
Knowledge is kindled, this subtler form is 
burnt and destroyed for ever. In every 
stageof Samprajnata Samadhi, Knowledge 
develops being supported by it. Then 
Salamba or supported Knowledge 
attains perfect purity in the Sasmita 
stage. This form of perfection is 
technically known as 'Grhitasamapatti.’ 
Faith, energy, remembrance, Samadhi 
and pure Knowledge—this is the natural 
sequence in the process of development 
of Knowledge. “The man of faith 
acquires Knowledge', says the Gita, 
thus placing faith at the base of the 
whole process. A man without faith 
is utterly incapable of developing it, 
even if he makes the best of efforts. 
In the Bhava-pratyaya Asamprajnàta 
Samadhi, the mind is suppressed, 
but ignorance is not dispelled. The 
conclusion of the Yogasastra is that 
so long as ignorance persists together 
with the unreal external consciousness 
born of it, the soul cannot find liberation. 


NIRMANA-KAYA AND NIRMANA-CHITTA 


The science of Yoga deals in a 
special manner with Nirmàna-kàya and 
Nirmana-chitta, the body and mind as 
produced and assumed by the will of 
a Yogi. Advanced Yogis actually 
create such bodies occasionally to meet 
certain needs, There being no mention 
of such things in our ordinary (non- 
Yogic) literature, most people lack 
even a remote idea of them. The body 
we are ordinarily acquainted with is 
the material or physical body. It is 
a creation of the five elements in 
contact with each other, the materia) 
cause being either all the five elements 
or only one out of them with the rest 
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a8 auxiliaries. Behind this creation or 
combination of matter lies the Prarabdha 
Karma of the soul as acquired in the 
previous life. The length of life in 
such a body and joys and griefs to be 
experienced through it are all deter- 
mined by the same Prarabdha. But 
the Yogis can and do create, by the 
power of their will, such bodies as 
have nothing to do with Prarabdha. 
There are various methods of doing it. 
It can be done by the power of Mantra 
or under the influence of some substance 
or element or as à result of some 
askesis or the perfect Yogi's own power 
of Yoga. The very fact of a special 
birth aided by some past action of a 
special merit also becomes a means of 
creating such a body, The Nirmana-deha 
or the created body is also called 
Nirmana-chitta or created mind from a 
different viewpoint. Uday anacharya 
in his Nydya-Kusumaiijali speaks of 
Nirmana-kaya while referring to the 
Patafjala cult of Yoga. The Buddhist 
scriptures also mention the term along 
with the terms Dharmakaya and 
Sambhogaküya. All these kinds of 
bodies have been Specially described 
in many Buddhistic philosophical works 
of the ancient and middle ages. Works 
of such  Achàryas as Vasubandhu, 
Asanga and Haribhadra are specially 
recommended for a general study of 
the subject. Pafichagikhacharya has 
mentioned that the great Rsi Kapila 
had once assumed a Nirmana-chitta and 


taught Sasti-Tantra to his disciple 
Asuri through such a body. Nirmana- 
kaya and Nirmàna-chitta are not two 


different things, as are our ordinary 


mind and body. For the form created 
by the will-power of the Yogi, 
apparently though like the physical 
body; is in fact nothing but the mind 
itself, It is well-known that 
Yogic bodies or minds are the cre 
of the power of the will. 


these 
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These Yogic bodies 


and minds, 
though they are one an 
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thing, are yet made to appear as 
different. Created minds of this type 
are Said to be of two 
Prayojaka Chitta and the Prayojya 
Chitta, but this difference lies only in 
the functioning. The mind created out 
of the will of the Yogi contains no 
deposit of Karma, bright or dark, in 
it, A mind created by other means is 
never free from impression or Samskara 
of some kind or another. Therefore, 
when a Yogi has toimpart some higher 
knowledge to his disciple, he creates 
a Nirmana-chitta for the purpose. When 
knowledge is thus given there is no 
possibility of error creeping into it. 
A Nirmana-chitta of this kind is, in 
fact, the Guru-deha, the form of the 
Guru. Imparting of spiritual knowledge 
through a physical body cannot be 
done without the element of error. 
The Nirmàna mind or body is the 
creation of Asmità, the pure ego. The 
Acharya-deha as spoken of by the 
Jain teachers is in many respects of 
this nature. 


BRAHMACHARYA AND URDHVARETA 


No spiritual progress is possible with- 
out a strict observance of the discipline 
of Brahmacharya. The Vedic, Tantric, 
Buddhist, Jain and other religious sects 
of the world equally emphasize on its 
need. The Rsis who laid down the 
rules for the four Asramas gave the 
first place to Brahmacharya in the 
order of Agramas. No power of what- 
ever kind, physical, mental or spiritual, 
can be gained without Brahmacharya, 
and without power attainment of success 
in any undertaking is as impossible as 
building a castle in the air. The 
Upanisad says, quur asia G*qs— 
“Atma or Self is not attainable by the 
powerless’. It is, therefore, an undis- 
puted fact that  Self-Realization is 
impossible without Brahmacharya. It 
will require à volume to explain in 
any detail the true nature of Brahma- 
charya. But the scope of the. present 


kinds, the 


article being rather restricted, only a 
few of its most important features are 
here indicated. 


Ordinarily Brahmacharya is under- 
stood only in the sense of retention of 
the vital fluid. This is undoubtedly 
one of the chief features of Brahma- 
charya, and, when if is successfully 
done, all other aspects of the discipline 
become easy of accomplishment. Some 
people define Brahmacharya as practice 
of restraint from the well-known eight 
forms of sexual indulgence. This 
definition also is based on the idea of 
retention of the semen as thechief aim 
of Brahmacharya. This kind of limited 
Brahmacharya is, however, a part of 
the first limb of Yoga known as Yama. 
The Buddhists also give it the first 
place in their code of conduct or 
Sila-Sampatti. The Jains and other 
religious cults also give a similar place 
of importance to it. The  Dharma- 
sastras and the Grhya and other reli- 
gious Sütras of the Vedic Rsis lay 
down many rules of conduct for the 
guidance of the BrahmacharI in his 
daily life. 


Those who wish to go a little 
deeper into the subject will under- 
Stand that the retention of the vital 
fluid, its purification and awakening to 
consciousness, these three are the real 
aims of the discipline of Brahmacharya. 
Any discipline that does not help one 
to reach Brahma or to enter the E: 
Brahmic path is no Brahmacharya in 
the real sense of the term. Those who . 
lead the life of Brahmacharya as lai 
down in the Sastras, always live a 
move in the various levels of 
Brahmic consciousness. 3 
desire, wrong will, fickl à 
senses and all outward foi 
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fluid represents life of the world, 
whereas its stability brings the immor- 
tal state or liberation. Asin Mathema- 
tics the centre of a circle ora triangle 
is called a Bindu or point, so also the 
experts in physiology name the centre 
of the physical body or sheath as 
Bindu or point. That which supports 
the material sheath or the gross body 
is centre or point of the gross or 
material body. Similarly, the sheaths 
of life, mind and Vijnana ( discrimina- 
tion) which together constitute the 
subtle body have each a Bindu or 
point in their respective centres, In 
the language of Vedanta, generally the 
Sheath of Ananda alone is called the 
causal body. Needless to say that this 
also has a centre of its own which is 


known as the Amrta-Bindu, the point 
or drop of 


immortality. All these 
Bindus are only the regional and im- 
pressional differentiations of the one 


supreme point, the Mahabindu. So long 
as these differences in conditions per- 
sist, these differentiations also are 
inevitable. The Sadhaka has to accept 
them as truths of different levels and 
gradually try to surmount them. So 
long as the cause of the downward 
course of the Bindu is not removed, 
far from sending it to the upward 
course, it has not yet even been 
Stabilized. First comes the Stability 
of the Bindu and then follows the 
ascent on the stage of Urdhvareta, 
sending of the Bex-energy to an up- 
ward course. The thing will be easily 
clear to those who know the secret of 
the occult Kama-Bija and have, by 
following the instructions of the Guru, 
fully realized the secret of transcendent 
Rasa. The Hathayogis declare that 
when the Bindu (vital fluid) is 
stabilized, the vital force also becomes 
stable and with the attainment of 
stability of the vital force the Bindu 
becomes automatically stable. Similarly, 
the mind is connected with the Bindu 
and the vital force is connected with 
the mind, When, therefore, any of 
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these three is skilfully brought under 
control, the other two also become 
easy of control. Works on Hathayoga 
and the Yogavasistha contain many 
useful hints relevant to the subject. 
This conclusion of the Sastras is full 
of the deepest meaning; forit has been 
already stated that it is the same 
Supreme Bindu which manifests itself 
in different forms on different levels 
of existence. Thus, when a Sádhaka 
succeeds in bringing under control any 
one of these three centres, that by itself 
effects a radical elimination of all out- 
ward tendencies of the other two planes 
and the points (Bindu) of those planes 
also are stabilized. 


When the eye sees a form and the 
ear hears a sound and the other senses 
receive their corresponding objects, 
what happens is that the point in the 
bodily centre emits its energy which 
takes by reflection the form of the 
different objects present before the 
different senses. Without the emission 
of the Bindu, no object can be felt or 
received by the mind. So long, 
therefore, as objects are received 
through the Senses, one is not free from 
Vyabhichara ( faithlessness) although 


he may retain the semen in the 


ordinary 
sense. 


When all differences are elimina- 
ted from consciousness and the One 
Supreme Brahma is realized every where, 
then i£ may be understood that the 
S&dhaka has risen above Vyabhichara 
( faithlessness) and is firmly established 
in Brahmacharya, Without the emission 


or displacement of the Bindu, the 
integral and transcendent Brahma also 
cannot automatically manifest itself 


before its own Self. Thus the Self- 


is revealed to itself ig 
Brahmacharya, The 
displacement of the Bi 


also a state of 
emission or 


ndu in that 
state takes Place in a Straight path 
‘and hence it doeg not interfere with 


the consciousness of non-dual oneness, 
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No differences of any kind are felt to 
be existing, nor the existence of the 
objective world. 'This state is called 
Upakurvana Brahmacharya and has a 
mystical Significance. Upakurvana 
Brahmacharya as practised in society 
according to the injunction of the 
scriptures is only an imitation of the 
same. Corresponding with the three 
modes of nature, Upakurvàna Brahma- 
charya also is of three kinds, bright, 
yed and dark. An enlargement on the 
point is not intended here. But in 
what is called the Naisthika Brahma- 
charya, there is not the remotest 
possibility of emission of the Bindu. 
It is, therefore, an attributeless state 
of Brahmacharya and is included in 
the state of | unmanifest existence. 
From the social standpoint, Brahma- 
charya means both practice of celibacy 
as well as leading a life of restraint 
even in the state of marriage. Even 


a slight attachment to any other 
woman is a fall from the state of 
Brahmacharya. Such attachment is 


regarded as Vyabhichara, faithlessness. 
Even attachment to one’s own wife 
makes the Brahmacharya of the 
householder divided into three types, 
Sattvic, Rajasic and Tamasic, according 
to the control exercised over mind 
varying with the modes of nature. 

So long as the Bindu is not wholly 
purified, no amount of skill and 
practice of restraint would make it 
stable. For as soon as a definite 
period is past, the impurities of 
impressions of previous experiences 
become predominant and pull the Bindu 
in its downward course. In the Vedic 
and Tantric forms of Sadhana various 
processes have been laid down for 
the purification of the Bindu. 
Vajrayana, Mantrayana and Sahajayana 
disciplines of the Mahayana oult 
of Buddhism also desoribe some fine 
and natural methods of purification 
of the Bindu. Even for a higher 
accomplishment in Hathayoga, stability 
of Bindu has to be achieved by some 
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means or other. When the Bindu is 

purified, it becomes naturally stable. 

The stabilized Bindu has then to be 

roused by an occult process. When it 

is roused it begins to flow in an upward 

direction. This upward course of the 

Bindu is only anóther name for the 

ascending flow of the awakened 

Kundalini towards the Sahasrara above. 
The Bindu gradually leaves its gross 
form and becomes subtle, subtler and 
ultimately the subtlest when it meets 
the Mahabindu in the pericarp of the 
thousand-petalled lotus. This is what 
is called the Amrta-bindu or the 
sixteenth Kala (full state) of the 
moon of Ghit or Consciousness. The 
secret of the rite of Upanayana or 
initiation lies in piercing the knot in 
the navel and raising the Bindu and 
sending it to the upward course. 
Unless it is raised above the navel 
centre, the Bindu cannot be free from 
the force of gravitation. To live within 
the orbit of the force of gravitation 
is to live in the objective world. The 
way out of if lies in disentangling the 
Bindu from the world of objects and 
making it pure to direct it upward to 
the path of the Brahma. When the 
Bindu being aroused begins to flow 
upward it is then that the Nada or 
internal sound, is made audible. It is 
above the navel centre that the natural 
play of Sound and Light is experienced. 
This is the state of Sabda-Brahma in 
motion. When the experience in sound 
and light reaches its perfection, the 
stage of highest ecstasy, Parama-Bhava, 
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Yoga-Süiras have indirectly described 
the state of the Brahmachari. The 
strength gained from  Brahmacharya 
brings out the latent divine energy 
or the hidden electric force and when 
this energy is developed in abundance 
the fickleness of mind is cured, the 
vital movement is brought under 
control and the mental movement is 
singly directed towards the goal. This 
is what is otherwise known as the 
state of Dhyana (contemplation) or 
Smrti (remembrance) and this is also 
the state of  Upàsanà ( Devotion ), 
When these are gradually intensified, 
the mind attains the state of Samadhi. 
In that state all the coverings are 
removed and the object of meditation 
is revealed through the lustre of its 
inherent light. The mind gets utterly 
lost and the object of Meditation or 
the Divine Self alone remains as the 
only object of experience. It need 
not be pointed out that the object 
of meditation in this state is only a 
form of the mind itself and nothing 
more. The light thus revealed ig 
what is called the budding of Know- 
ledge or the Opening of the eye of 
Knowledge. 


When this Knowledge is possessed 
and restrained, a further State of 
Self-awareness called Asamprajnata 
Samadhi is reached, which ig the state 
of Yoga in the true sense of the term. 
That Brahmacharya is indispensable 
for the attainment of perfection in 
Yoga has been perhaps made clear by 
this short account of the discipline of 
Brahmacharya. d 


SIDDHIS AND SPIRITUAL Harm 


As to the importance of Siddhis 
or Yogic accomplishments in spiritual 
life, many different ideas are current 
in the world. To refer to them all is 
beyond the scope of the present article, 
but it is yet necessary to consider 
what the utility of a Siddhi is ang 
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where a particular Siddhi may be 
regarded a8 an obstacle to spiritua] 
progress. Many people believe that 


Siddhi is not a desirable thing aud to 
possess it is to hinder the progress 


of a Yogi in the spiritual path. 
There is, no doubt, a certain element 
of truth underlying this belief. But 


on the whole the notion appears to 
be & wrong one. Everything in the 
world can be put to a rigbt or a 
wrong use, but the thing itself remains 
unaffected by the use to which it may 
be put. Fire because it burns the 
limbs of an ignorant child should nof 
be blamed or discarded by a prudent 
man. The fire is bound to work 
according to its nature. A wise man 
is he who knows this nature and uses 
it to his best advantage, It may be 
used both for serving a good and an 
evil purpose. But fire cannot be held 


responsible for the use to which it 
may be put. The use or abuse of 
every energy and power may be 


understood on this analogy. 


MADHUMATI AND OBSTACLES TO YOGA 


The school of Yogis with which 
the name of sage Patanjali is asso- 
ciated, divides Yogis into four classes. 
The first of them is called ‘Prathama- 
kalpika’. Yogis of this class enter 
the discipline of Yoga only after 
attainment of success in the eightfold 
discipline of Yoga and therefore they 
are regarded as belonging to the lowest 
class of the Yogic order, They are 
accomplished in the gross form of 
Samadhi, i. e., Samadhi of the Vitarka- 
nugata type, and the inner light has 
Just begun to appear in them, Without 
Samadhi or absorption of the mind, 
inner light cannot make its appearance. 
But even when the inner light has 
appeared, it has to be gradually 
purified. So long as this purification 
18 not attained, the Yogi has not the 
power to subdue the elements and 
ascend to the higher region of Yoga. 


——— Mo " 
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After surmounting the Prathama- 
kalpika stage, the Yogi enters the 
second stage called 'Madhumati'. The 
mind of the Yogi at thisstage becomes 
exceedingly pure and Devatas, Rsis 
and Apsaras come to him and try to 
allure him into various kinds of 
temptations of a higher «type. An 
aggravation of attachment and egoism 
is natural under the circumstance. 
But the Yogi who is resolved on 
attaining the Pure Self beyond the 
Gunas looks upon all these allurements 
as things unworthy of his attention. 
When a Yogi thus subdues himself and 
with a heart strengthened proceeds 
further in the path, he gradually 
overcomes all these fears. This Madhu- 
mati stage is ths stage of trial of the 
Yogi. In the first stage when the mind 
is not sufficiently purified, Devatas and 
other celestial beings do not take the 
trouble of alluring the Yogi. Im the 
third stage the Yogi has the power to 
ereate out of his own will all those 
things which come to him as tempta- 
tions and having developed a divine 
nature has nothing to fear from these 
allurements. 


In the third stage, the Yogi by the 
power ‘of his purified light of Knowledge 
subdues the five conditions of the-five 
elements and five conditions of the 
five senses and becomes the conqueror 
of both the elements and the senses. 
When the elements are conquered, the 
body of the Yogi becomes as strong 
and powerful as the thunderbolt of 
Indra and the great eight Siddhis of 
Anima ( power of atomizing the body ), 
Laghima (power of making the body 
light), Mahima (power of extending 
the body fo any size) and Garima 
(power of increasing the weight of the 
body) and so on, are possessed by 
him. The body of this type of Yogi 
remains unaffected by the five elements, 
and no material object can exercise 
any influence over it. Oonquest of the 
senses brings to him the power of 
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moving physically with the velocity 
of the mind, of spreading his influence 
all around and victory over Primordial 
Nature. The Science of Yoga describes 
all these Siddhis under the title of 
Madhupratika. Yogis who have con- 
quered the elements and senses and 
have come to possess these  ocoult 
powers are undoubtedly “in a state of 
Purity and Power which exceeds what 
obtains in the plane of the Devatas. 
There is, therefore, no possibility of 
any ordinary Devata alluring such a 
Yogi. With the conquest of the five 
elements and five senses the Yogi comes 
to possess the power of creation, 
preservation and destruction, and a 
pure spirit of detachment informs his 
mind. He would be afflicted by no 
want of any kind to make good which 
he could be allured into temptation. 


‘When the Yogi crossing the region 
of the elements and the senses enters 
the region of Asmita, he becomes 
omniscient and comes to possess the 
power to live at all times in all states 
of consciousness. In Yogaésastra the 
other name given to this power is 
vVigoka Siddhi. This is the state in 
which the Jivanmuktas or Yogis who 
are liberated while in this body, live. 
Beyond this, comes the stage of a 
higher detachment when the plane of 
the three Gunas is left behind and the 
Yogi transcends the - poundary line of 
the objective world and climbing up- 
ward establishes himself in the un- A 
manifest Supreme. This represents the . ex 
position of Yogis of the fourth stage. 
Vyasa, the commentator, has na s 
this highest stagolo of Yoga as Bue 
phavaniya. 
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by the Divine Himself. The Hathayogis 
declare that Siva, the first Lord, is the 
original teacher of Hathayoga. Nothing 
can be said about the historical value of 
the mysterious way in which Matsyendra- 
nath received this knowledge. There is, 
however, a legend about it related in 
Many works on Hathayoga., Like 
Matsyendranath, other Acharyas of 
the Nath school, such as Gorakhanath 
Oharpati, Jalandhara, Kanedi, Chatu- 
rangi, Vicharanath, etc., were adepts in 
Hathayoga and they spread its know- 
ledge throughout the country. From a 
study of the history of the Nath sect 
and its doctrines much useful knowledge 
can be gained on the science of 
Hathayoga. Goraksa-Sataka, Goraksa-Samhita, 
Siddha-siddhanta-paddhati, Siddha-siddhanta- 
sangraha, Goraksa-siddhanta-sangraha, Amanaska, 
Yogablja, — Hathayogapradipika, Hathatattva- 
kaumudy, Gheranda-Samhita, Niraiijana-Purana 
are some of the well-known works of 
this school which are available even 
today. 


Hathayoga was well-known in India 
even before the appearance of  Mat- 
syendranath and Gorakhanath. Itis said 
that in ancient times Sage Markandeya 
was a practicant of this Yoga. 


Hathayoga as taught by Goraksa 
is a Yoga of six limbs; Yama and 
Niyama are not included in them. But 
Markandeya advocated the practice of 
Hathayoga of eight limbs, Yogatattvo- 
panisad also speaks of the eight limbs 
of Hathayoga. 


The highest culmination of Hatha- 
yoga is Rajayoga. The Asamprajnata 
Samadhi of Patanjali’s philosophy is 
the same thing as Rajayoga. A pro- 
gressive Sadhana in Hathayoga leads 
to the accomplishment of Rajayoga and 
therefore the Acharyas declare Hatha- 
yoga to be a ladder to ascend to the 
stage of Rājayoga. Through Rājayoga 
alone the practicant is able to free` 
himself from the onslaughts of time. 
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According to the Hathayogapradipika, 
terms like Samadhi, Unmani, Manomani, 
Amaratva, Laya, Tattva, Paramapada, 
Amanaska, Advaita, Niralamba, 
Nirabjana, Jivanmukti, Sahaja, Turiya 
are only different names of Rajayoga. 
Swatmarama has plainly stated that 
when the movement of the breath is 
stopped by means of Kumbhaka, the 
mind becomes Niralamba or supportless, 
Brahmananda also has stated in hig 
commentary that when the Samprajfüàta 
Samadhiis followed by a state of identi- 
fication with Brahma, the growth of 
higher detachment ( Para Vairagya ) and 
with its aid a perfect state of tranquillity 
of the mind becomes necessary.  Allthis 
goes to make it plain that Hathayoga 
naturally evolves into Rajayoga, 


Purification of the body is the direct 
aim of Hathayoga. In the scientific 
language of the Yogis it is known as 
Ghatasuddhi, purification of the bodily 
vessel. According to Gheranda-Samhita, 
the Satkarma or six acts of purification 
of the body are Dhauti (cleansing of 


the stomach), Basti (enema), Neti 
(cleansing of the nostrils ) Trataka 
(unwinking gaze at some object), 


Nauli ( whirling of belly from side to 
Side) and Kapalabhati (removing of 
the phlegm). By the practice of 
Asanas and Mudras, the body is made 


strong and steady. Pratyahara, 
Pranayama, Dhyana and Samadhi 
bring respectively bodily firmness, 


lightness, self-revelation and unattach- 
ment, Many Acharyas hold Asana, 
Pranayama (or Kumbhaka ) Mudra (or 
Karana) and the hearing of the internal 
sound (Nadanusandhàna) as the principal 


subjects of Hathayoga. Practice of 
Asanas makes the body firm, healthy 
and light. 


| “Rajas is killed by the 
practice of Asana’? (amia wi aa) 
m among Yogis, 
Asanas continued for a 


is a well-known maxi 
A practice of 


long time, according to prescribed 
instructions, eliminates all restlessness 
of body and mina. Disease is one of 
= 
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the principal causes of Viksepa, mental 
and bodily distractions. Practice of 
Asanas cures all ailments and extirpates 
sloth and burdensomeness of the body 
born of Tamas. The Sattvic energy of 
the body increases and the quality of 
Tamas dwindles, thus making the body 
light. When Asana is made firm and 
habitual by a long practice, the process 
of Pranayama is made easy; but even 
then the Nadi-Chakras, centres in the 
subtle body, lie dormant and therefore 
the air cannot enter the subtle path 
of Susumn&. Hence arises the necessity 


of cleansing the Nadis or the subtle 
nerves, even before the Prana is 
gathered and controlled. Unless the 


Nadis are purified, there can be no 
possibility of arriving at a state of 
mindlessness, Unmanibhava or Mano- 
Divrtti.: When Pranayama is done 
according to the instructions of the Guru, 
all impurities are cleared from within 
the Susumna. According to the Sandilya 
Upanisad, Pranayama for cleansing the 
Nadis should be practised twice a day 
continually for a month.* Thinness of 
the body, brightness. of complexion, 
retention of breath as long as desired, 
kindling of the gastric fire, hearing 
of the internal sound and perfect health— 
these are the sure external indications 
of the Nadis having been purified.} 


The Trisikha-Brahmanopanisad says practicant eight kinds of à 
that without perfection in Yama, powers, 1 
———p — 


months, four months, seven months and a year. 
‘ 4 à 
[ Phinncss of the body is montioned in 
Upanishad mentions lightness instead 
Samhita, all impuritics are removed when 
smell and brightness in the body and 








Niyama and Asana, Pranayama cannot 
be rightly done. Therefore in that 
imperfect state no attempt should be 
made to cleanse the Nadis. Teachers 
of Hathayoga, on the other hand, 
declare that practice of Satkarma is 
not necessary for all Sadhakas. Only 
when one or more of the three humours, 
Vata, Pitta and Kapha, are disturbed, 
Satkarma becomes necessary. One 
direct result of Hathayoga is attain- 
ment of thinness and lightness of the 
body when it is perfectly purified. 
Yajiavalkya and other Acharyas lay 
down that Pranayama alone eliminates 
all impurities and therefore Satkarma 
is not specially needed for the 
purpose. 


The Sadhana of Mudra is intended 
to awaken and raise up the Kula- 
Kundalini lying asleep at the entrance 
of the Susumna or the gate of Brahma. 
When the Kundalini is awakened, the 
Chakras or centres and the knots are 
all pierced, the Prana easily enters 
the Susumna, the mind becomes 
supportless and all fear of death is 
dispelled. Kundalini, the sustaining 
Power is the basis on which the 


whole edifice of the science of Yoga 


has been reared. 


Mudras are of eight 
kinds and their 8 the 


practice brings 
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Yoga of Divine Love. 


The great devotee and poet Rama- 
nanda Ray says:— 


Jaana nfa: 
mai ate agaist wad | 
wa shafts qala 
KARARIR] " 


"Divine Love, Devotion and Rasa— 

these are all synonymous terms. 
If the intellect permeated and 
enlivened by Divine Love is 
purchasable from anybody in this 
world, purchase it by all means. 
It is an incomparable thing. The 
intense yearning of the heart to 
getitis its only price. One secures 
that price through virtues earned 
in crores of Kalpas.’’ 


Another devotee and poet has 
sung :— 

fags FAC wa ga aa fear 
at aa RAS ga ama fear nt 
da 3s at wd Sa cmm Fars 
m å qa aaa a WMR ða 
amA — eur m a zai 
ae d R ma RAA o qu 

( Govindadas ) 


The anguish or yearning of the soul 
to realize or please Him, who is 
delighted in Self and is ever- 
content with all desires fulfilled,—know 
that to be Love (34). To gather 

. according to capacity beautiful objects 
of sound, touch, form, taste and smell 
and offer them as sacrifices to the fire 
of the senses—this cannot be the meaning 
and significance of the term Love (Ña ) 
It is lust ( =H ). Prema and Kama, Love 
and lust, are not one and the same 
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thing. There is no lust in true Love. 
Nor is there any trace of Love to be 
discovered in lust. This supreme 
idea ot the philosophy of Love has 
been clearly brought out in the above 
lines of Govindadas. 


Divine Love is the highest end of 
human life. The Acharyas of the 
Gaudiya school of Vaishnavism have 
declared it to be the supreme or fifth 
object of life. It is not included in 
the four recognized goals of Dharma, 
Artha, Kama and Moksa; but the four 
goals are included in , it, because 
Ananda or Bliss, which is the essence 
of the four goals, forms an integral 
part of it. 


In Prema or Divine Love, there 
is the keenest desire for happiness, 
and yet it is not lust. This is the 


essence of the teaching of Bhagavan Sri 


Gauranga Deva. In the Chaitanya- 
Charitamrta of Krishnadas Kaviraj 
Goswami we read :— 
AAs amt as ara | 
aaga at Ha am 


_ The hankering of the Jiva to attain 
happiness through contact of the senses 
with their objects is called Kama or 
lust. But this is not the same thing 
as Prema or Love. The hankering, which 
seeks to give satisfaction to the senses 
of Sri Krsna, who is the Soul of all 
beings and who constantly draws all 
beings towards Him by His infinite 
and transcendental beauty, is Love, He 
who comes to possess this Love through 
the grace of Sri Krsna will no longer 
regard Dharma, Artha, Kama and Moksa 
as the goals of life. This is the sum 
and substance of the teachings of the 


Acharyas of 
SE Gaudiya school of 
Vaishnavism, E Y, 


——=—— 
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All the great philosophers of the 
world have unanimously declared 
Mukti, Salvation, to be the highest 
goal, the Supreme Purusartha. Mukti, 
again, is said to be of two kinds— 
(1) Nirvana, total extinction and 
(2) Jivanmukti, liberation in this 
very life, Nirvana is not possible so 
long as I exist. I fail to understand 
therefore how I can develop hankering 
for such Nirvana. Next comes Jivan- 
mukti. That is a state which may bean 
object of desire by Jivas merged in the 
world. Ifit is attainable, why should I 
not seek a state in which I- shall 
continue to exist, and yet there will 
be no feeling of distress and sorrow; in 
which the senses as well as the objects 
of senses—sound, touch, form, taste; 
and smell—will exist; there will be 
contact between the senses and their 
objects resulting in its concomitant 
weal and woe, and yet suffering will 
cause me no distress, and pleasure will 
bring no elation. Sukadeva, Rajarsi 
Janaka, Devarsi Narada, Maharsi 
Yajiavalkya are instances of souls 
who have attained Jivanmukti. The 
Gita defines Jivanmukti as follows:— 


q: Maa JJA d 
ataa a aè wer gal afa d 


“He who has no attachment to any 

object, who is not elated when 
anything fair happens nor dislikes 
when any evil takes place, his 
understanding is well-poised." 


gdan: sag frag: d 
danaa: faafaa i 


“He whose mind is free from anxiety 
amid pains, who is indifferent 
amid pleasures, who remains 
untouched by desire, anger and 


fear, is called a sage of stable 
understanding. i 


“It is such Jivanmukti or SEES 
which for ages past had been the 
supreme goal of life of Indian ‘spiritual 
aspirants, and even now it cannot be 
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said that it does not constitute the 
goal. Let us see what Sri  Sanátana 
Goswami says with reference to this 
Jivanmukti. 


aaa aguR ESSEN 
SAU eat mamaaa fa: N 
aqrar waa gaa qafi 


war aemm oa AA aa 

( Brihadbhagavatamrita ) 

The identification of the Self with 
the body and the sense-organs is called 
Ahankara. When this Ahankara is 
dispelled by discrimination and exer- 
cise of reason, Swaramata or Jivan- 
mukti is attained. Men of wisdom 
aver that Ahankara or 
of the Self with the body is not im- 
possible of being transcended by a 
discriminating person. The practices 
of Devotion, viz. Sravana, Kirtana, 
etc., have mot for their primary fruit 
this type of Jivanmukti, which accrues 
to them of itself as their secondary 
fruit. Muktior liberation is of various 
kind, such as Salokya, etc. 
mukti thus comes under the category of 
Mukti. Progress in the practices of Devo- 
tion, automatically brings Jivanmukti, 
and yet like Salokya and other forms 
of Mukti itisnot desirable for a devotee. 
Because Jivanmukti or Swaramata goes 
against Love. The supreme -fruit of 
the practice of Devotion is growth of 
Divine Love. Want of a sense of 
satisfaction is the nature of Love, that 
is why a devotee can neyer be Atmà- 
rama, delighted in the Self. Love knows 
no end; infinite thirst for more and - 
more of Love is the nature of Love. 






verses of Srimat Sanütana Go 
that Love is limitless, at n 
may be said to reach a tate | 


is the kernel of. 
Gauranga. We sb 
article as much 


identification A 


Jivan- 2 


ae 
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Màn hankers after happiness and 
desires to avoid misery. But it is not 
possible to enjoy unalloyed happiness 
to the exclusion of misery so long as 
man carries the senses of ‘I’ and ‘mine’ 
with regard to the body and its posses- 
sions. The spiritual science of India 
has been striving from time immemorial 
to show suffering humanity the way to 
real, abiding, eternal peace. This has 
been admitted by men of experience 
all over the world. But there has been 
difference of opinion with regard to 
the way to eternal peace. Some say 
that it can be attained by the perform- 
ance of prescribed duties to the exclusion 
of prohibited deeds. The Sruti clearly 
says—‘aq Aaa AYA’ ( We have drunk 
the Soma-juice, i. e., we have performed 
acts enjoined by the Sruti, therefore 
we have aftained immortality ). The 
Bhagavadgita also says:— 


Hana fF demia santa: | 


x x x 
‘ SEES HEELS EISE SIS | 
"Royal sages like Janaka have 


attained perfection by the discharge 
of Karmas. 


"O Arjuna, I tell you the real nature 
of Karma, knowing which you 
will be rid of all evil." 


On the other hand, the Sruti 
Says ‘gal Ud age] AIST: ( This barque in 
the shape of sacrifices meant for crossing 
the ocean of worldly existence is not 
a strong barque ). 


Again, í 

‘Tate aAa Am: ead usua aaa quafagi 
An: eat, RAAT mde 1? 

Just as objects of enjoyment earned 
through Karma. in this. world get 
destroyed, even 80 objects of enjoyment 
in the world beyond earned through 
pious actions in the shape of Sacrifices, 
eto., get equally destroyed. Thus Karma 
cannot lead to complete cessation of 
misery. 
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Realizing the futility of the philo- 
sophy of Karma another metaphysical 


school flouting this Karmavāðđa has 
established Self-Knowledge as the 
only way to eternal peace. They say 


that ignorance about the nature of the 
Self, i. ¢., its reverse knowledge, is 
the root cause of all our miseries, The 
soul is indestructible. It is the embodi- 
ment of Existence, Knowledge and 
Bliss. The Self alone is Sat, truly 
existent; it is one without a second. 
The knowledge that there are objects 
apart from the Self is called Ajnàna 
(ignorance), Avidya or Maya. So long 
as this Ajnana or ignorance persists 
man is bound to be in the clutches 
of misery and sorrow. When the 
knowledge ‘ag AqIfa’—'Self is Brahma’, 
‘Brahma is Self’—gets confirmed, this 
ignorance automatically disappears. Such 
Self-Knowledge cannot be acquired by 
actions. When the Knowledge of the 
truth of the Self comes in the form of 
realization by the practice of hearing, 
reflection and constant meditation, ignor- 
ance or sense of duality which is the 
root of all sufferings” dies 
Annihilation of duality is liberation, 
that is eternal peace. But as there is 
no existence of Jivahood in this libera- 
tion, though it may be desirable to a 
man who has developed extreme dis- 


passion for the world, it does not appear 
desirable to all, 


away. 


The Jiva in bondage craves for 
liberation, but if the knowledge dawns 
on him that he will cease to exist in 
that state of liberation, there are very 
few who will desire it. All people’ 
cannot hanker after Such liberation. 


So the Lord addressing Arjuna says 
in the: Gita:— 


‘aaa fit Sa afgana p 
The path of the Un 
liberation in the f 
of the state of 
very difficult for 


manifested, or 
orm of attainment 
Absolute Brahma is 
those who possess 
their bodies, 
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Vidyaranya Swami also says in 
the Paiichadasi— 


arered aurei fast ana t: di 
aaga ear Aaaa fen od 


“Just as the senses of a man fallen 

into the shoreless ocean get dead- 
ened, even so ordinary men take a 
fright and their intellect gets 
deadened when they hear of one 
indivisible. Brahma." 


There is another kind of liberation, 
which is called Jivanmukti, liberation 
in the present state of life. There is 
little possibility that all people will 
cherish this as their goal, because 
there is a sense of satisfaction in it, 
the happiness it gives is not attended 
with thirst for more and more of such 
happiness, therefore it cannot be dear 
to all, as has been already stated. 


These arguments definitely prove 
that though the attainment of heaven 
or total extinction of Self ( Nirvana ) 
may be possible by Karma and Jnana, 
they cannot lead to the fullest growth 
of manhood in the form of the attain- 
ment of the highest Purusartha ( object 
of life). Such complete growth does 
not lie with Knowledge exclusively or 
with Feeling exclusively, but in a 
proper synthesis of Knowledge and 
Feeling. Divine Love which marks 
the highest expression of manhood 
depends on this synthesis, 


Along with the desire to see God— 
who is the soul of the Universe, the 
store of infinite beauty and sweetness— 
dedication of Self in the service of 
God existing in all beings according to 
one’s capacity is the sweet-flavoured 
goal of Divine Love, This is Yoga of 
Divine Love. 

The supreme ideal of this Yoga are 
the Gopis of Vraja. Love of the Gopis 
is the highest goal of a devotee's life. 
In this Love there is no trace of any 
desire for enjoyment or self-gratification 


except the service of God with body, 
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mind, senses and life itself, and thus 
bring pleasure to Him who is ever 
complete and delighted in Himself. 
There is no other element in this 
Love. In describing the nature of this 
Love, Kaviraja Krishnadas Goswami 
Says :— 


Suna BN AWC seat ameti 
mat aret fe w3 atai mem emt 


“Sri Radha is completely merged 
in Sri Krsna; within and without 
Her dwells Sri Krsna; whither- 
soever She casts Her glance She 
sees Krsna, Krsna alone." 


This absorption in Sri Krsna is not 
out of desire for Her own enjoyment 
but due to the intense desire to make 
Sri Krsna happy by Her service. 
Though Sri Krsna is of the nature 
of Bliss and merged in His own 
delight, though He has no desire 
unobtained and is complete by Himself, 
yet He possesses one desire, it is the 
ever unsatisfied desire to make the 
innumerable Jivas taste of the joy of 
Infinitude (yaaq) ridding them of the 
three kinds of suffering, Adhibhautic, 
Adhidaivic and Adhyatmic; Jivas who 
go through untold miseries because they 
are forgetful of Him. It is because of 
this desire that Sri Krsna feels satisfied 
when Jivas in whose body He dwells 
ina partial form are served. This service 
consists in the service of the distressed, 





















of a devotee is indicated by an insat 
able desire for such service. 


to describe the pictur 
Sri Radha portrayed 
Goswami, the great 


ment of Divine Love, 
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qaga fu aot Arad afnz nei facet 
alert fang faeata da: wenevedi me: | 
qe piisaa ea aad Ai agaist 
arta ufa uaa qereatfaenifeaua regi I 


“Friend, this girl], Radha, is always 
striving to engage the mind on 
worldly objects withdrawing Her 
mind from Sri Krsna on whom 
the sages constantly seek to attach 
their minds withdrawing the same 
from objects of the world. This 
simple girl, Sri Radha, desires 
to remove Sri Krsna from Her 
heart, or perhaps to withdraw 
Herself from the heart of 
Sri Krsna, to realize whom even 
for a moment in the core of their 
hearts the Yogis are ever anxious,’ 


The real nature of Love lies in 
this sincere desire to banish from 
one’s own heart the Lover, who is all 
in all, the delight of the soul and 
of the nature of Bliss, or to remove 
oneself from the heart of the Lover 
for His satisfaction. The secret of this 
Love has been revealed only through 
the Love of the Gopis. It has no 
relation with the selfish desire of enjoy- 
ment or satisfaction of the senses. To 
accept the vow of service through self- 
effacement to give satisfaction to the 
beloved Lord marks the culmination of 
Love as shown by the Gopis. It is 
this idea which has been beautifully 
expressed by Sripada Ripa Goswami 
the above extract from the 
Vidagdhamadhava. Another picture of the 
Love of the Gopis drawn by him in 
the Vidagdhamadhava i8 also worthy of 
consideration, Thus :— 4 


. wm area «rar faxfd erae faan: 
qaaa ataa AMAN WT FAN: 
aub gR fae ad aaa mAs- 
qaa kma ad: f aa Aka n 
Śrı Radha who is pining for a sight 


of Sri Krsna and shedding incessant 
tears is being addressed thus;— 
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She who wants to make Love to 


Sri Krsna knows no cessation of 
tears. That is. why .I warned you 
beforehand, if you have the desire 
for self-gratification do not offer 
your mind to the child of Nanda. 
I forbade you over and over 
again, but, O fickle-minded one, exas- 
perated at my words you cast a 
look at me with curved brows. 
You did not realize the gravity 
of my words, nor did you honour 
them; why should you not weep 
now 9 


This is the type of Love possessed 
by the Gopis. This is real Love. It 
is not the fruit of Jaana ( Knowledge) 
or of Karma (Action). It is gained 
only through Divine Grace. The Sruti 
says :— 


AMARA aH SIA a Haar a agal Ze | 
BRIT gopd Ta SICA eA ST VASE UI 


“This Atma cannot be realized by 

discourses on Sastra or by intellect 
or erudition; he whom the Atma 
chooses as His own can only realize 
Him. Before that chosen devotee 
does He reveal Himself in His 
divine Form." 


Sri Krsna sent Uddhava, the disciple 
of Brhaspati, to Brindaban to teach 
him the secret of Gopis’ Love. Uddhava 
went there with the mission to relieve 
the distress of the Gopis due to 
separation from Sri Krsna by teaching 
them. the Yoga: of dispassion.- But 
tasting the nectar of Divine Love at 


the feet of the Gopis, Uddhava bowed 
before them at the time of -his. return 
from Brindaban and said :— 


ATR ARISTA wi 
Galea faf genediadtaay | 
al gE aaan a fear 
Agere  afefufdgran d 


“These blessed Gopis renounced 
What is s0 difficult to renounce: 
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viz., their own kith and kin and 
the path of noble women, and 
followed the foot-steps of Mukunda 
(the Bestower of Salvation ), who 
is constantly being sought after 
by the Srutis (Vedas). O what a 
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rare privilege it would be if in 
my next birth I became either a 
creeper, herb or shrub in the 
woods of .Brindaban so that I 
might be blessed with the dust of 
feet of these Gopis.’’ 





The Yoga of all Yogas. 


The term ‘Yoga’ is derived from 
the root ‘Yu which means both to 
join and to meditate. In the former 
sense it indicates in a most unmistak- 
able manner the communion of the soul 
with the Divine, of the Jivatma with 
Paramátmà. It must be remembered at 
the very outset that the soul and the 
Oversoul are essentially one and the 
same, and the veil of ignorance or 
delusion that has come in between 
them is lifted once for all by the 
practice of Yoga. Now in the latter 
case, that is, when Yoga means medita- 
tion it is defined as a complete 
suppression of the functions of the 
thinking principle and it is here that 
a complete and clear detachment of 
the Parusa from the Prakrti is brought 
about and thereby all the innermost 
faculties that lie dormant are awakened 
in a divine plane of consciousness. 


Some scholars hold that Yoga is at 
the most a Tantric word and came in 
vogue only during the later period of 
the Buddhistic era. They also opine 
that Patanjali was the father of the 
system and it was he who gave it a 
definite shape and form. But the 
theory has been thoroughly exploded 
as the word Yoga comes several times 
in the Rgveda although not in the 


technical sense which it gathered later 


on. Thus it is a fact, the truth of 


which cannot be questioned, that Yoga `£ 


has ever remained the very backbone 
of Hindu Sadhana, In fact, ER Tow 
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under the category of Karma, Bhakti or 
Jnana have come to be known under 
the common appellation of Yoga. 
Starting from the most physical plane 
of Hathayoga it goes higher and higher 
till it reaches the Layayoga in which 
the individual gets fused into the 
Cosmic-Flame of Love Divine. It is 
therefore evident that if one wants to 
really understand the true significance 
of Hindu Sadhan& one should dive 
deep into the innermost depths of 
Yoga, because Yoga alone is a word 
which can easily stand for all the 
forms of Hindu Sadhana. 


Before I enter into the realms of 
Karmayoga, Bhaktiyoga, Jhanayoga and 
Layayoga I should like to explain 
fully what is the true significance of 
Yoga. There are a number of defini- 
tions and it will not be presumptuous f A 
on my part to say that no definition 
is complete by itself. The oft-quoted 
definition of Yoga as given by the 
Sage -Patafijali is: ‘Yoga is the 
control of mental waves". In oth 


words, it is the suppression or sublim 
tion of the functions of the t 
principle. The definition is an e 
in itself, for it only 
process of Yoga and not 
itself. The E is m 
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mind is obtained it becomes easy to 
concentrate it on the Divine. That is 
true, but mere concentration is not 
Yoga. Yogais the very life of conscious- 
ness in which the veil has been lifted 
between the individual and the Cosmos 
and the two have become one, never 
to be separated or disjoined. This is 
a union, a communion eternal and 
everlasting; it does not admit of any 
separation or parting. In this Yoga 
there is no Viyoga. 


Patanjali, in stating the end of 
Yoga, goes so far as to say that 
Kaivalya is the summum bonum of 
e Yoga and he means thereby a complete 
exemption from all sorts of miseries 
and tribulations. And for the attain- 
ment of the goal he clearly and very 


emphatically lays down that the 
Purusa should be restored to his 
pristine position by extricating him 
from the clutches of Prakrti by 


dint of meditation and concentration. 
The process, therefore, naturally 
demands a twofold Sadhana of Vairagya 
(Dispassion) and Abhyasa (Practice). pisa (Practice ): 
The mind should be first withdrawn 
from the world and then and then 
only it can be brought to concentrate 
on the Divine. Vairagya and Abhyasa 
are therefore complementary to one 
another; Vairagya strengthens Abhyàsa 


and vice versa. In fact, they are the 
two sides of the same coin. 


Now; then, the question naturally 
arises how to begin the practice of 
Vairagya and Abhyasa in order that 
one can attain full control of the 
mind. For this, a very clear-cut and 
definite process has been given; viz., 
|xame Niyama, Asana, Pranayama, 
Pratyahara, Dharana, Dhyana and 
Samadhi. One has to check and bring 
under subordination the physical and 
mental propensities, should be pure 
within and without and then should 
sit in an easy and comfortable posture 
keeping the spinal cord straight. He 
should then takea few regulated deep 


breaths which will electrify all the 
cellsof his body and every pore of hig 
being will be surcharged with a life of 
consciousness. The outgoing Vrttis will 
then flow inward and he is now in a 
mood to hold his mind on anything 


for a time. This state naturally develops 
into a sustained Dhyàna which 
ultimately culminates , in Samadhi. 


"When the mind or the soul has once 
tasted the nectar of divine communion 
it becomes quite difficult to bring it 
down to worldly consciousness and the 
joys and ajllurements of the world 
fall off quite unconsciously. Diamond 
cuts diamond. Similarly, mind catches 
mind and once the mind has been 
caught by the mind the task becomes 
infinitely easy to merge it in the ocean 
of Divine Grace and Joy. 


But to most of us it is simply 
bewildering to see that each chapter of 
the Gita deals with a separate Yoga 
and there are delineated no less than 
eighteen kinds of Yogas in its eighteen 
chapters varying from the Visadayoga 
i. e., the Yoga of dejection up to Moksa- 
Sannyasayoga, i. e, the Yoga of the 
renunciation of liberation. One can 
well understand Karmayoga, Bhaktiyoga 
or Jhanayoga or such other Yogas which 
have a direct bearing on a disciplined 
Sadhana of spiritual life, but when 
each chapter of the Gita explains a 
Separate mode of Sadhana, it is some- 
thing that passeth understanding. And 
the beauty is that the Gra is one of 
the three bases on which the Vedanta 
is founded, the other two being the 
Upanisads and the Brahma-Sitra. 
then the Gua show a clear-cut, 
definite path of Yoga by which a man 
Can unite his finite self with the 
Infinite Being ? Does it only give a 
long catalogue of the names of YogasP 


Does 


No. The Gita does give the Yoga 
which: Tun8 through all Yogas and 
that is what I call the ‘Yoga of all 


Yogas’—the Yoga in which all other 
systems of Yoga merge and disgolve, 


4 
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Let us bring out what that Yoga of 
all Yogas is and what are the stages 
of its unfoldment. 


The Bhagavadgita very clearly, al- 
most emphatically, brings out that in 
every atom of the universe, in every- 
thing, everywhere there is Vasudeva 
and Vasudeva alone and through gradual 
Sadhana we have to realize this ideal 
in this very life. And the Sadhaka has 


naturally to start from the Visada 
stage—a stage of sadness that is an 
inevitable experience of those who 


seek the path. It has been therefore 
said that the aspirant must enter the 
valley of gloom and must realize in 
sorrow that all that he is and has is 
nothing before he can see and know 
that within his very heart is the 
Eternal. He has to transcend one by 
one the limits of body, mind and 
intellect and should constantly strive to 
rise to higher and higher levels of his 
true being. Here it is that Sri Bhagavan 
exhorts Arjuna to slay the enemy in the 
‘form of desire. The process is no doubt 
simple. Understanding Him (the Atma) 
as higher than the Buddhi, restraining 
the lower self by the Atma, the aspirant 
has to go within his heart and there 
in silence he will hear the voice of 
Sri Krsna. Once he hears the voice, 
the call of the Flute, all the tumult of 
the world will die into airy nothing, 
and nothing on earth or in heaven can 
now deter him from his Abhisara to 
Sri Krsna. 


Such a Yogi, once that he has enjoyed 
the Union of the Divine, will now at 
all times and in every place, in every 
breath of his existence, remember the 
Loving Lord while even engaged in 
warfare, to speak nothing of the day- 
to-day common activities. He cannot 
do without it. And the beauty is that 
remembrance of the Lord will not be 
a dry task for him, he will on the 
contrary do 
attachment, His whole heart will be 
with and in the Lord and ter etore’ 


THE YOGA OF ALL YOGAS 


it out of ‘sheer Love and | 


27 


most naturally whatever he will do 
will .be dedicated to Sri Krsna. His 
sole attention will be to perform his 
duties for the Love of Sri Krsna 
(zmemfkud) and not for any worldly 
or heavenly enjoyment of fruits thereof. 
It is through this supreme loving 
Devotion that he will know the Lord 
in His essential nature (qwd:) and 
knowing Him in truth he will enter 
into Him. 


"Seekin nothing, thysel 
utterly to Me' is the commandment 
which he will fulfil in all Love and 
Affection for the Beloved, the Great 
Lover of all beings. Being merged in 
Love he will kick away even salvation. 
He will do his duties freely but all 
the time his heart will be fixed on the 
Lorä and wherever he may be, 
whatever he may do he will dwell 
eternally with $ri Hari. 


The Gita stops here at the stage when 
the aspirant has completely surrendered 
himself to the Lord. The  Bhagavata 
starts from self-surrender and reaches 
that stage where the lover becomes 
the beloved and the beloved lover. 

ne loses himself in the other and the 
lice versa. Sri Krsna is as much mad 
after the Love of Gopis as the latter 
are for His. Sri Krsna has Himself 
thus said to Uddhava about those Love- 
intoxicated Gopis:— 


a GEER EEREN iue 


fug: ATMA 
qq( aad gaase ooo 

qa: AET a ast 
ARTA eui 
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they have attained Me in Pure Love 
and intense attachment for Me even 
though they may not be knowing 
anything about My Cosmic Form.’’ 


Not only did they forget their home 
and hearth, their husband and children 
but they were utterly unconscious of 
themselves, their body, mind and soul. 
In their soul reigned Sri Krsna and 
Sri Krsna alone. They knew neither 
heaven nor hell, neither virtues nor 
vices. They were free from all these 
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superfluities. They were all Love. 
agony and joy of Love was 
share; and in this communion of the 
Self with the Self they could spit 
at Brahmananda for they were diving 
deep into the fathomless depth and 
infinite sweetness of Rasadwaita ( Love- 
Union). What is Brahmananda in 
comparison to this Rasadwaita ? This 
is the mystic play of the One in Two, 
the Two in One. 


The 
in their 


This I call the Yoga of all Yogas. 


‘Yogah Karmasu Kaushalam.’ 


By GANGANATHA JHA, M.A., LL. D., D. LITI. 


The term ‘Yoga’, in its widest 
sense, stands for ‘Efficiency in Action’, 
i. e; Active Hfficiency in all that one 
does. Says Bhagavan Himself:— 


Na: FAG MASA 1” 


Whatever you have to do, whatever 
falls to your lot to do, whatever 
you undertake todo, in short whatever 
your Duty is,—do that with all your 
might and intelligence, and leave the 
rest to God. This is the philosophy 
of all Action in & nutshell. 


This philosophy has been taught 
by Sri Krsna not only by precept in 
the Gitz, but by practice also, through- 
out His life. As a child, He was the 
delight of all Vraja; as a boy He 
delighted by His sports all His 
companions, boys and girls; as a 
growing young man, he had recourse 
fo more ambitious sports, with wild 
animals, serpents and demoniacal men; 
later on in the full effulgence of life, 
He. acted as an ideal Friend and 


Adviser and in that capacity 
not only His kinsmen, but 
world from hopeless 
the beginning of a new order of 
things, under which were hatched 
the possibilities of the future well- 
being of morality and righteousness in 
the world; in the end, the Lord laid 
down His life also ‘efficient’ 


guided 
the entire 
moral chaos to 


in an 


manner, a8 soon as He found that 
His 'work' for the present had been 
accomplished. 


Thus has the example of an ‘efficient 
life’, Yoga, been placed before us. 
Let us follow this example, let us 
concentrate all our energies upon the 
efficient performance of our Duty— 
whatever it happens to be—and not 
try to improve upon our environments 
and waste our energy in trying to 
grope after our ‘Duty’, our ‘Dharma’. 
That way does not lie efficiency; as 


the Lord has amply proved by example 
and by precept: 


“an: ag sire 1” 


a 


a NER 


Practical Yoga. 


Upasana is the effort to realize 
the proximity or presence of the 
Supreme Self, the Almighty God, and 
consists of all those observances and 
practices, either physical or mental, 
by which the Upasaka, the practicant, 
makes a regular and steady advance 
and progress in the realm of spiri- 
tuality, so as ultimately to realize in 
himself the presence of the Supreme. 
The Vedic philosophy proves that the 
scientific practices of Upasana in all 
its phases are not only necessary to 
all classes of Vedic Upasakas, but the 
practical teachings of Bhakti ( devo- 
tional Love) and Yoga ( devotional 
exercises) are vitally beneficial to all 
the non-Vedic creeds of the world 
as well. 


Bhakti is that attractive force of 
devotional Love by which the heart 
of the Bhakta, the Divine lover, 
realizes the existence of the Beloved 
in all circumstances. Yoga includes all 
those processes, physical and  super- 
physical, by the help of which the 
modifications of the Antahkarana (mind) 


being restrained, it becomes fitted 
spontaneously for Self-Realization. 
The Hindu scriptures unanimously 


. declare that Bhakti is the Prana, the 
life-principle Of worship, and Yoga 


its bodily organism or Sarira. 


The practice of Yoga has been 
arranged under four separate groups, 
viz. (1) Mantrayoga, (2) Hathayoga, 
(3) Layayoga and (4) Rajayoga, 

The mind cannot conceive anything 


except through name and form, so the 
Vedas declare that the world is 
Namarupatmaka. The system of 





exercises for restraining the modifica 


By AN ÉKANTAVASI MAHATMA. 


come under Mantrayoga. Mantrayoga 
is divided into sixteen sections of: 
exercises. Hathayoga comprises those 
practices which depend primarily for 
their performance on the physical body. 
The teachers of Hathayoga say that 
the physical body (the Sthüla Sarira ) 
and the  super-physical body (the 
Süksma Sarira) have relation with 
each other and that devotional exer- 
cises which bring the physical body 


under subjection for ultimately 
establishing control over the  Yogi's 
super-physical body come under 


Hathayoga. The practices and exercises 
connected with the Hathayoga system 
are divided into seven sections (Angas). 
In the science of Yoga, Layayoga is 
given the third place. The exercises 
appertaining to the same are divided 
into nine sections as fully explained 
in the Yoga-Samhitas, Tantras, Puranas 
and other books of scripture. 


The holy Maharsis of old declare 
that as sun-beams entering through a 
window show the atmosphere of a 3 
room to be full of countless motes, 
so the body of Virat Purusa or the 
Mahakasa (absolute Space) is literally 
filled with innumerable Brahmandas 
(universes in the shape of eggs). 
According to Vedic philosophy each 
one of these numbang ess Brahmündas | 
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called a Brahmanda. All the divine 
forces that work in Brahmanda also 
act in the Pinda. The Chit ( absolute 
consciousness) and the Sat (absolute 
existence), the Purusa-Sakti and 
the  Prakrti-Sakti (the male and 
female principles of Godhead) which 
sustain and permeate the Brahmanda 
and keep it going, are present in 
every living body (Jiva Deha) also. 
The system of Layayoga may be 
defined in a few words as the system 
f devotional practices which aim at 
ringing under control the faculties of 
mind by merging the Prakrti-Sakti 
within the body in the Purusa-Sakti 
after mastering the laws of connection 
between the Pinda and Brahmanda and 
thereby gaining the way to liberation. 
The exercises of Layayoga are divided 
into nine separate groups. 


The highest and the fourth system 
of Yoga is called Rajayoga, which is 
concerned with mental practice only. 
In order to study Successfully the 
process of the devotional practices of 
Rajayoga it is absolutely necessary 
that the practicant should know the 
real nature of the mind (Antahkarana ) 
and the seven planes of knowledge 
described by the holy Maharsis of old, 
through which he has to pass to attain 
salvation ( Mukti). 


India began her inward search of 
the super-sensuous world long before 
any other civilized nation ever dreamt 
of its existence. The wonderful truths 


connected with the Antahkarang, the 
oatabsarang, the 


internal instrument—oalled ming by 
other nations of the world,—and its 
‘four divisions, viz, Mana, Buddhi, 
Ohitta and Ahankara, as well as the 
seven Jnanabhumis, planes of Know- 
ledge proved by the Vedas and Sastrag 
of India, supported by the seven Vedic 
philosophical schools, will ever remain 
unchallengeable. Mana is the inward 
faculty of a living being (Jiva) which 
makes and unmakes his resolutions 
and controls outer instruments of 
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Knowledge and Action. The inner 
faculty which reasons and gives deci- 
sion for action is called Buddhi. In 
civilized man this faculty of Buddhi 
of the above-mentioned Antahkarana 
makes orderly advance through the 
seven Jnanabhimis (planes of Know- 
ledge) until the  Buddhi is fully 
developed and realizes the Supreme 
Self, Chitta is the repository of im- 
pressions of all outer and inner actions 
of  Jivas. The fourth,  Ahankàra, 
assimilates all affections as mine; it is 
the source of ego ‘I’ and gives man 
a separate entity and self-consciousness. 
As for the seven planes of knowledge 
of Buddhi, they are comprehensively 
proved by the seven natural systems 
of the Vedic philosophy and by the 
practical science of Rajayoga. The 
seven natural divisions of Indian 
Vedic philosophy are, viz., the two 
Padarthavada Daréanas (Nyaya and 
Vaisesika systems), two  Sànkhya- 
pravachana Darśanas (Yoga and 
Sankhya systems) and the three 
Mimamsa Darganas (of the Vedas) 
according to the three natural divisions 
of Mimamsa, i. e. of the Karma-Kanda, 
Upasana-Kanda and Jiàna-Kànda. All 
the other schools of Indian philosophy 
such as 


Vaisnava  Daréana, Saiva 

r4 1 n . 
Dargana, Tantric Darsana, Puranic 
Daréana, etc., are included in one or 


Other of the aforesaid seven original 
systems of Vedic philosophy. 


People generally associate Yoga 
with incantations, charms, sorcery, 
walking on fire, water or air, making 
visible things invisible, and invisible 
things visible, so on and so forth. 
They consider that Yoga is some sort 
of dark practices performed in secrecy. 
But nothing could be farther from truth. 
Yoga is a practical science 
teaches God-loving holy men h 
realize Almighty God, the 


which 
ow to 
Supreme 


zar The aim of Yoga is to free the 
meee from the meshes of matter. 
e 


highest and subtlest form of 


No. 1] 


matter is Antahkarana. To free the 
devotee from the fetters of Mana, 
Ahankaira and Chitta is thus the 
problem of Yoga. The Yogi when 
freed from all material bondage of 
creation and from the three Gunas of 
Nature by restraining all modifications 
of Mana (mind), Chitta, etc., and then 
passing through all the stages or planes 
of Knowledge realizes Atmajhana, the 
true Knowledge of Self. 

The Maharsis of old who were 
masters of practical psychology and 
before whose gaze the past, the present 
and the future lay revealed as an open 


book, knew thatimpure and undevelop-, 


ed human mind cannot grasp the 
transcendental infinity of Supreme Self 
void of attributes and form. Therefore, 
before the Yogi reaches the higher 
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planes of Knowledge in connection 
with the Rajayoga system, he has to 
practise  lmage-worship and Murti- 
dhyana of Pancha Saguna Upāsanā or 
Avatara Upasana, etc., of the Mantrayoga 
system, or Jyoti-dhyana (meditation 
on an imagined centre of light) of 
the Hathayoga system, or Bindu- 
dhyana (meditation on an artificial 
Yogic light created internally by 
exercise) of the Layayoga system and 
thereby acquire the Savikalpa Samadhi 
of Rajayoga. The successful Ràjayogr 
after acquiring perfection of his refined 
Yoga-buddhi by practising Rajayoga 
and acquiring the highest plane of 
Knowledge, the Nirvikalpa Samadhi, 
wins liberation. For him cease all births 
and rebirths, all pain and pleasure. He 
becomes all Bliss; he obtains Mukti. 





The Discipline of Yoga. 


By KOKILESWARA SASTRI, M. A, VIDYARATNA. ^ 


Yoga is a process or discipline 
leading, through the perfection of 
knowledge, to the ultimate realization 
of the Self. It is a very ancient process 
and its reference is to be had in some 
of the Upanisads. The Katha Upanisad 
mentions it as ‘Adhyatmayoga’ (II. 12), 
of which some detail is given sub- 
sequently in VI. 10-11. There it 
has been laid down that one is to 
withdraw the senses of perception from 
the external objects and the mind and 
the intellect are to be so disciplined 
as not to think of the things of the 


.world. Similar reference to this kind 


of Yoga is to be found also in the 
Swetàsvatara __Upanisad, chap. II. The 
instruction runs in the same line, 
inasmuch as the withdrawal of the 
senses and of the mind from the con- 
templation of the objects of the external 
world has been insisted upon, with an 
additional process of the regulation of 


breath ( Pranayama ):— V desctati ae | 


g see a gere: fup set gA V 


Here a slight mention is made for 
the exercise of the Prana with no 
further elaboration, for which we must 
consult the Gita where a direction is 
given how to keep the breath in DT 
the interior of the nose, without 
allowing it to go outside. This is 
known in the Yogasastra as ‘internal 
exercise of “the Prana’ ( sms ). 
The object of such withdrawal of 
senses and the mind is to check t 
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the mind. The modern study of our 
sub-conscious region has shown that 
beneath our conscious life there is a 
vaster region which is the source of 
our life of reason and will and which 
is immeasurably more powerful than 


our ordinary consciousness. As the 
modern psychology has shown that 
our sub-conscious can modify and 


influence our conscious life as is 
——- . 
abundantly proved by the suggestions 
given to the sub-conscious self, so also 
our Yoga system shows us that by 
repeated exercises of processes of our 
conscious life we are able to modify, 
control and influence the sub-conscious 
depths. And this vaster sub-conscious 
region indicates to us the possibility of 
a still more expansive consciousness 
than our ordinary surface-consciousness, 
and this more expansive consciousness 
is the Pure Chit of the Vedanta. 


In the Gita, a particular chapter 
has been devoted to the particular 
process in which the Yoga is to be 
performed. We shall here give a 


description of this process as we find 
there :— 


‘When a Yogi, keeping his mind 
steadfast, feels no attachment for the 
objects of the senses such as sound, 
etc, and has learnt to habitually 
renounce all thoughts which give rise 
to desires and impulses for the enjoy- 
ment of the objects of this world, then 
he is said to be one who has attained 
to Yoga’. Here the Gita has tried to 
reconcile the opposition between 
Sannyasa (renunciation of works) and 
Karmayoga. There is according to, the 
Gita, no conflict, no real opposition, 
between Karma and Jnana. It is the 
desires and impulses which bind us to 
this Samsara, and is thus opposed to 
Jnana or true Knowledge. But the 
Karmas are to be performed without 
desires for their fruits and without 
attachment. KarmaB performed selflessly 
and desirelessly lead to Mukti or 
emancipation, It is unselfishness ang 


at. 
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establighed in the 


desirelessness that 
our selfishness and attachment that 
bind us. Hence, Sannyása acquires a 
new meaning; it is not the abandon- 
ment of works but it ought to mean 


liberate us; it is 


the abandonment of desires for the 
fruits of action. Desires distract the 
mind and stand in the way of 


concentration. Thus desirelessness helps 
the spontaneous inward current of 
concentration. Then the Gita goes on 
thus :— 


Let the Yogi try 
keep the mind steady, remaining in 


seclusion, with the mind and body 
controlled, free from desire. 


constantly to 


Having in a clean spot established 
a firm seat, neither too high, nor too 
low, with cloth, skin and Kuéga-grass; 
making the mind one-pointed, withdraw- 
ing the mind from all sense-objects, 
let him practise Yoga; he is to concen- 
trate his mind on the Self within. 
When the well-restrained thought which 
has attained to One-pointedness, is 
established in the Self only, having 
abandoned all thoughts of external 
Objects, he is said to be 2 Yogi. When 
the mind is restrained from all quarters 
by practice of Yoga, the Yogi sees the 


‘Self—the Supreme Intelligence and the 


"All-resplendent Light—by the Antah- 
karana, by the mind which has been 
purified by Samadhi. He then knows 
the infinite joy which can be grasped 
by the Buddhi independently of the 
Senses; it is not produced by sense- 
objects: it lies beyond the ken of 
the senses. He should make the mind 
constantly abide in the Self, bearing 
in mind that the Self is all and that 
nothing else exists. This steadfastness 
of mind is the highest form of Yoga. 
Impulses and desires separate us from 
others, and the abandonme 
expands our vision and t 
our affinity with others. 
little let him with 
held in firmness ; 


t of desires 
reby show 
Little by 
draw by Buddhi 
keeping the mind 
Self, let him not 


= 
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think of anything. Always keeping 
the Self steadfast, freed from sin he 
attains with ease to the infinite Bliss 
of contact with the Supreme Self—the 
Self abiding in all beings and all 
peings abiding in the Self, he sees 
that the Self and Brahma are one. 
‘Practice’ consists in constantly repeat- 
ing the same idea or thought regarding 
some object of thought. ‘Dispassion’ 
means freedom from desire for any 
pleasures seen, attained through a 
constant perception of evil in them. 
It is by ‘practice’ and ‘dispassion’ 
that the passage of thoughts in the 
direction of external objects can be 
restrained; it is thus that the mind is 
restrained. 


In this way, the Bhagavadgita has 
prescribed the process of Yoga. The 
object of Yoga is to control the mind 
as wellasthe Prana which disturbs the 
former. 


As regards the regulation of Prana, 
there is another process of Yoga which 
is known among the Yogis as “‘Nama- 
japa-yoga'' A Nama or Mantra 
of God—anyone will serve the purpose 
which is . selected by the Guru—is 
repeated along with the exhalation and 
the inhalation .of the breath, taking 
care that both the inhalation and the 
exhalation may complete the recitation 
of the Nama. This recitation is to be 
done always constantly, day and night, 
sitting and walking, so that no breath 
passes without the particular Nama of 
God being uttered. In connection with 
this process of recitation, there is a 
kind of Pranayama to be done at least 
for an hour both morning and evening 
at a fixed time. A brief indication of, 
and covert direction for, the way how 
to perform this Pranayama are to be 
found in the Gita. For obvious reason, 


we refrain, here, from pointing specifi- . 


cally to the particular place of the 
Gita. This is known among the Yogis 
as ‘Antah-Pranayama’ and all the 


5Y 


idi 
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internal pores of the skin of the body 
within become entirely filled up with 
air-vibration which is distinctly felt. 
Sometimes it so happens that this z 
process of the breath-performance, if 
continued for sometime without letting 
it stop, may induce Samadhi. In some 
treatises on Yoga, this kind of 
Pranayama is called as “Bhastrayoga’’. 
During the course of this Pranayama, 
the particular Nama is also to be 
pronounced silently, under breath. We 
have reason to believe, that the 
constant practice of this peculiar Yoga 
brings on the recitation of the Name 
of God even in the Susupti state 
(dreamless sleep). This belief finds 
its strange corroboration in the com- 
mentary of Sankara on the Prasnopanisad, 
where he observes:— i 


“arga fag: sA aeaa | XXX Ud i 
Ga: Aane aa leues wf, 
aaa wdapmeergsua wa) unm femp E s 


The idea seems to be that the constant LE 
performance of a thing during our p. 
waking life induces in us the habit te 
of the repetition of the exact process 

of the same performance during ° our , 
dreamless slumber. It is known in 
psychology as the ‘spontaneous line of ps 
the least resistance.’’ i 














It is to be carefully remembered | 
that bodily and moral discipline also 
accompany the discipline of Yoga in. 
the Hindu system of philosophy. Moral 
virtues, such as truthfulness in thoug t 
and word, abstinence from pleasures f 
the senses, from cruelty to an 8 


of contemplation begins, ‘accord in 
Patanjali, with any ob C 1 
choice whether TE na th 


By pe 
realize | 
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somewhat different in the Vedanta. 
Vedantic Brahma both transcends as 
well as includes everything. Though it 
recommends withdrawal from objects 
by Neti, Neti, Vedanta at the same 
time declares everything as Brahma. 
Brahma does not exclude any object, 
it is the subject within and the object 
without. Although if is nothing in 
particular, it is at the same time every- 
thing. Brahma transcends and reconciles 
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the subject and the object. There ig 
here no negating, no withdrawing— 


re AR daaa aan aa fizz: sa, 
qur fafagaa ad fata: acer efi gage cw aq 
qwemq |” 


Thus, Brahma 
as within 
the world. 


is beyond as well 
the subject and object of 





What is True Yoga ? 


By HIRENDRA Na'rH DuTTA, M. A, B. L, VEDANTARATNA. 


Yoga means union. Union with 
whom? True Yoga is the union of the 
individual Self with the Universal 
Self, of the Jivatma with the Para- 
matma— 


San at aga sacar: C 


This union is not a transient 
Unity like that of the cloud with the 
Ocean in the familiar phenomenon of 
the  water-spout, but a sempiternal 
unification like that of the dewdrop 
slipping into the shoreless sea and 
becoming one with it— 


Aq) Wa: GH: RIZSA aka «rue fuum | 


The Vedantist speaks of this as 
Brahma-Sayujya, when the Jiva becomes 
utterly merged “like a fish in the sea” 
in the ocean of Divine Bliss. The 
mystic regards this as amalgamation 
with God, immersion in the Absolute, 
absorption in the Divine Dark or Self- 
loss in the nudity of Pure Being. So we 


read in a Tibetan handbook Voice 
of the Silence, ‘‘Where is thy indi- , 
viduality lanoo P where the lanoo 


himself It is the spark lost in the 
fire, the drop within the ocean, the 
ever present ray become the All and 
the Eternal Radiance." 


Patanjali in his Yoga-Sitras speaks 
of this as  Swaripe Avasthanam, when 
* 


with the total inhibition of the 
cesses of the Psyche, the Seer, the 
Purusa, the Monad rests in his own 
Self, echoing in this the teaching of an 
ancient Upanisad, where the Rsi speak- 
ing of this exalted state Say S:— 


pro- 


‘SH PAS: TAT AI ugemg qi SAM: 
sqa c4 win afara v 


“This Ego, rising ahove the body 
and having attained the pure light, 
rests in his Swarüpa—his own true Self.” 
This must be £0, because to mount to 
God is really to enter into one's Self. 
So the poet Tennyson, 
mystic himself, 


who was & 
advised one 'to dive 


into the temple-cave of thine own 
Self.’ Tennyson, who must have been 
a Yogi in his previous birth, could 


80 dive into the temple-cave of his 
Own Self, quite easily and thus attain 
a condition of Samadhi or supertrance 
which he has himself described—''mi1l 
all at once, out of the intensity of the 
consciousness of individuality, indivi- 
duality itself seemed' to dissolve and 
fade away into boundless being, and this 
not a confused state but the clearest, 
the surest of the surest, utterly beyond 
words—when death was an almost 
laughable impossibility—the loss of per- 
sonality (if so it were) seeming mno 
extinction but the only true life,” 


No.1] 


In order to appreciate the position of 
Pataüjali in the Yoga-Sitras, it is 
necessary to bear in mind that accord- 
ing to the Sankhya system (which 
Patafjali accepts and endorses in full), 
each Monad or Purusa, is primevally 
attached to and associated with a 
psychic apparatus called Linga, which 
is its distinctive mark and which if 
keeps appropriated for its own end 
until the achievement of Kaivalya or 
emancipation which, as we have seen, 


isno other than uw sme arate era 
eq wedw emu. 


On attainment of  Mukti the 
specialized fragment of Prakrti, associat- 
ed with the particular Purusa so 
emancipated, returns to and is merged 
in the ocean of Prakrti. 


But what has happened in the 
meantime 2 The Monad, called Pratyag- 
atma in the  Upanisads,—who is a 
Divine Fragment, a spark of the Divine 
Flame and is transcendent in its own 
nature—having entered the Prapancha, 
the fivefold Universe by its Self-will, 
has become immanent and has now 
become the triune Jivatma, with its 
three higher Kosas, named Hiranmaya, 
Anandamayaand Vijnanamaya, collec- 
tively called the  Karana Sarira, So 
Madame Blavatsky used to say, ‘‘The 
unit becomes three’. How P The 
Monad, the Chinmatra ( the unit of 
consciousness) sends down a ray, in 
its process of descent, which appropriat- 
ing the necessary material from the 
Brahmaloka, .the  Prajàpatiloka, and 
the Arüpa-level of the Devaloka for 
Serving as its vehicles for functioning 
on those planes of the  Prapancha, 
shines out as a central focus of 
consciousness, as the Jivatma, the 
ego of Western psychology. But the 
process of descent does not stop there. 
“The Unit becomes Three and Three 
generate Hour". How ? The Jivatma, 
in his turn, puts down a fragment of 
himself into incarnation in the lower 
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planes, namely the Rüpa-level of the 
Devaloka, the Pitrloka ( astral plane ) 
and the Manusyaloka ( physical 
plane) with its  etheric and sub- 
etheric levels, ensheathing itself in 
bodies of mental, astral and physical 
matter—the Manomaya, the Pranamaya 
and the Annamaya Kosas of the 
Vedantist—the mental body, the astral 
body and the physical body with its 
twofold subdivision (the gross and the 
etheric) collectively called the Sthula 
and the Süksma Sarira. This fragment 
of the ego—really its reflection and so- 
called Chidabhasa—is the Personality 
of Western psychology, our illusory, 
terrestrial Self. 


With the process of Yoga, the 
return movement begins. “The Four 
has to become the Three and the Three 
to expand into the Absolute One''. So 
Madame Blavatsky advised the aspirant, 
"Merge Personality in the ego and the 
ego in the Monad and thereby become 
One with the Universal All". That 
is the end and aim of Yoga and when 
that is achieved, man has fulfilled 
his highest destiny. He has returned 
to God, from Whom he was emanated 
in the immemorial past and can now 
say with the Christ “Consummationest, 
It is finished" or with the Buddha: 
“Vucitan Brahmachariyam—Lived out is 
the Holy Life”. 

How is this to be accomplished 9 
By a twofold technique of refinement 
of the vehicles technically called 


Ohitta$uddhi, and the expansion of - 
consciousness. This is necessarily a 
long and slow process and has to be - 


built up laboriously, requiring y: ane í 
arduous self-discipline. As 
purification, Pataájali sums it 

words Yamaa 


passion-proof crugh 
2 Ex 

all desires n 

unflinching wi [9 
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tolerance and love for all, perform 
Karma impersonally in His name 
and for His sake, in a word renounce 
the self, unconditionally and absolutely, 
in thought as in action. 

As to expansion of consciousness, 
the preliminary steps are Patanjali's 
Asana (Posture), Pranayama ( Breath- 
control) and Pratyahara (mind-control), 
to be followed by Dharana, Dhyana 
and Samadhi in due course; that is, 
the aspirant ‘thas to pass progressively 
from concentrated thought ( Dharana ) 
to meditation (Dhyana), and from 
meditation to profound contemplation 
in which everything within him stands 
still (Samadhi )'’’. When the Samadhi 
deepens into what Patanjali calls 
“Asamprajnata’’ the soul is left in 
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darkness and alone and the inwarg 
Man is at last revealed in spiritual 
splendour in his temple of flesh, for, 
in that silence the Voice of the Divine 
is heard and in the darkness the 
Light Eternal shines. Prof. R. F. A. 
Hoernlie of the Rand University, 
Transval, has put this consummation 
of Yoga in eloquent words with which 
I close this article: —''When the thinker 
has withdrawn into his innermost self, 
behold | all barriers melt away and 
the self mingles with the boundless 
All, with which from the first it was 
one.’’ This expansion of Consciousness 
was, of course, anticipated in the 
Upanisads, where we read:— 


faq spp sedg xa aa: ate afa Wed C 





Yoga and Its Eight Limbs. 


There are many practicants who 
honestly attempt to practise meditation 
and Samadhi, but do not as a rule 
meet with success. The reason for this 
is that for the attainment of Samadhi, 
practices of Yama and Niyama are an 
indispensable necessity. Without obser- 
vance of the practices of Yama and 
Niyama, it is most difficult to attain 
perfection in meditation and Samadhi. 
Without destruction of the tendencies 
which involve one in evil practices 
like falsehood, deceit, theft, adultery, 
etc., it is hard to gain concentration of 
mind, and without concentration of 
mind meditation and Samadhi cannot 
be attained. Aspirants who desire to 
reach the state of Samadhi have as a 
general rule to practise all the eight 
limbs of Yoga, but among them, again, 
observance of Yama and Niyama is 
vitally necessary. Just as a house 
cannot be erected without foundation, 
even so it is a8 good as impossible to 
attain perfection in meditation ang 
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Samadhi without proper observance of 
Yama and Niyama. With regard to 
these two, again, he who neglects Yama 
and tries. to observe Niyama can never 
attain success even in the proper obser- 
vance of the rules of Niyama. 


SH 3 aad a fret faama aa: | 
wT maga Rang Faery ws d 

( Manusmriti 1V. 204 ) 
“He who is possessed of wisdom 
should constantly practise the Yamas 
and observe the Niyamas together 
with such practice, and not attempt 
the Niyamas to the exclusion of the 
Yamas. He who without the 
Practice of Yamas attempts to 
observe the Niyamas falls from 
the path of spiritual discipline.” 


. Without going through the disci- 
od of Yama and Niyama, it is difficult 
© gain success in the practices of 
meditation and Samadhi. Therefore, he 
“who desires to attain success in Yoga 
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must first make ita point to be scrupu- 
lous in the observance of Yama and 
Niyama. Through this observance evil 
practices like theft, adultery, falsehood, 
deceit, etc., and evil tendencies like 
lust, anger, greed, infatuation, etc., are 
effectively checked, the heart is purified, 
virtues are automatically gained, 
one obtains the sight of the deity of 
one’s heart and realizes the Self; in 
fact, one can achieve whatever one 
desires. But if Yama and Niyama are 
not observed, let alone meditation and 
Samadhi, itis difficult to make progress 
even in the practice of Pranayama. 


There are many practicants who 
devote themselves to the practice of 
Pranayama, but do not attain success. 
Evils like lust, anger, greed, infatuation, 
etc., and wicked conducts like practices 
of falsehood, deceit, theft, adultery, 
etc., and lack of proper knowledge 
about the various processes of Prana- 
yama, these constitute the main obstacle 
to their success. Through observance 
of Yama and Niyama, the evils and 
wicked conducts mentioned above are 
eradicated. Therefore, even those who 
devote themselves to the practice of 
Pranayama should make it a point to 
observe Yama and Niyama as their 
preliminary discipline. The evils and 
wicked conducts mentioned above act as 
obstacles in the pursuit of every form of 
spiritual discipline. Therefore, practi- 
cants who aspire to attain meditation and 
Samadhi should only after the observance 
of Yama and Niyama for the removal of 
their weaknesses proceed to take up the 
other limbs of Yoga for their practice. 
He who carefully goes through the dis- 
cipline of all the eight limbs of Yoga, 
his heart being purified is lighted up 
by the incomparable light of knowledge. 
He may attain all the Siddhis at will; 
and if he ie unwilling to accept these 
accomplishments, being freed from Klesas 
and Karmas, he may realize the Self. 


The following are the eight limbs 
of Yoga:— 


YOGA AND ITS EIGHT LIMBS 


‘through mind, speech and body on any 
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Saaz Testa sea AEA AAT ASelagy lt V 
( Yoga-Darsana 1I. 29 ) 


“Yama, Niyama, Asana, Pranayama, 


Pratyahara,  Dhàrana, Dhyana, 
Samadhi—these are the eight limbs 
of Yoga.’’ 


These eight limbs are divided into 
two categories—(1) external, (2) inter- 
nal. The first five of these form the 
external limbs, because they are related 
to external practice. The last three, 
viz., Dharana, Dhyana, Samadhi form 
the internal limbs of Yoga, They are 
called internal because they are related 
only to the heart. Maharsi Patanjali 
has given the combined name of 
‘Samyama’ to these three. i 


adaa daa: V 
We shall now proceed to describe 
priefly the eight different limbs of Yoga. 


( III. 4) 


1. YAMA 


‘affaraieaaaaraararerel AAT: (IL 89) 


“Ahimsa (non-injury ): Truth, non- 
stealing, Brahmacharya and non- 


possession—these five constitute 
Yama.” 
(a) Ahimsa is the practice of 


refraining from inflicting any form of 
pain, and the least amount of pain, 











creature whatsoever and even on one's 
own self.1 


(b) Truth is the correct and truth- 
ful expression, in words which are 
sweet and free from duplicity, 


liko preservation of ono's o 
good, cultivation of Devotion 

^ : NOT. 
d pa 
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(c) Non-stealing is the practice of stars, or days of ceremony or other. 
refraining through mind, speech and wise is universal application of Yama 


body from any attempt to deprive 
others of their legitimate rights by 
theft, fraud or forcible means. 


(d) Brahmacharya is the total 
absence of any form of activity through 
‘mind, senses and the body indicative 
of lust. 


(e) Non-possession is non-accumu- 
lation of any object for enjoyment 
through the senses of sound, touch, 
sight, taste and smell. 


When these five items of Yama 
are observed with reference to all 
people, all countries and in all times 
and when under any circumstance 
nothing is done which is contrary to 
them, they collectively assume the 
‘designation of ‘‘Mahavrata’’:— 


AIRS RBA: MANA ATAI (I 91) 


“Universal application of Yama 

irrespective of nation, country, 

time and circumstance is Maha- 

vrata.'' 

Universal application of Yama is 
as follows :— 


Not to distinguish in the observ- 
ance of Yama between man and sub- 
human creatures, between Hindus and 
Muslims, orthodox and 
Hindus or members of any other 
community is universal application of 
Yama with reference to nations and 
peoples. 


Not to observe any difference in 
the practice of Yama on the score of 
difference of country, province, village 
or town or a place being a place of 
pilgrimage or otherwise is universal 
application of Yama with reference to 
country or region. 


Not to observe any difference jn 
the practice of Yama according to the 
differences of year, month, fortnight, 
week, day, moment, ascendency of 


unorthodox, 


according to time. 


Not to observe any difference in 


the practice of Yama whether the 
occasion is performance of sacrifice, 
worship of a Deity, funeral rite, 


practice of charity, marriage, appearance 
in a Court of Law, commercial tran- 
saction or work for livelihood is uni- 
versal application of Yama irrespective 
of circumstances. 


In a nutshell, not to practise 
violence (Himsa), untruth, theft, 
adultery, etc., with any creature on 
any pretext in any place or at any 


time and not to accumulate objects of 
enjoyment is universal observance of 
Yama or Mahàvrata. 


2. NIYAMA 
qaid raa frame (siga: 


(1I. 32) 


“Purity, contentment, penance, 


study of scriptures and surrender 
to God—these five are Niyamas.”’ 


(a) There aretwo kinds of purity— 
(1) external and (2) internal. Bodily 
purity is gained through use of earth, 
water, etc.; purity of behaviour is gained 
through practice of self-sacrifice ; purity 
of food is gainea through honest means 
of livelihood ana preparation of food 
out of pure vegetables and corns and 
observance of purity in the partaking 
of food. All this is exter 
Internal purity consists of purifying the 
heart in respect of egoism, worldly 
attachments, duality of love and hatred, 


Jealousy, fear, lust, anger and other 
internal evils. 


nal purity. 


" ©» To remain satisfied under all 
cumstances, e, g., leasu in 
profit and loss, A eS 


fame and infam 
ilur y, success 
our S favourable and unfavourable 
ions, etc, ig c 11 E of 
contentment,  - alled practice 
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(c) Capacity to suffer pain with 
a view to exercise control over mind 
and the senses, forbearance and observ- 
ance of religious vows, etc., is known 
as penance. 

(d) Study of scriptures, Japa of 
the Divine Name, study and chanting 
of psalms, etc., come under the 
practice of scriptural study ( «eum ). 


(e) Practice of Devotion towards 
God, in other words, to act for God 
through mind, speech and body and do 
only what is approved of by God is 
what is meant by surrender to God 


( žafrana ). 

Maharsi Patañjali lays down the 
method of uprooting the reverse faculties 
of Himsā ( violence ) etc., which are 
obstacles in the practice of Yama and 
Niyama:— 


ahai ARIAT US (II. 33) 


"In the case of obstacle being 
raised by faculties like Himsa, 
etc., their reverse should be con- 
. templated.’ 


‘Raat fara: entera erue HIE qa aT 
HIRAMA Sialaalaeaner gf ARATTA U' 
(II. 34) 


“Himsa (violence), etc, whether 
personally done or caused to be 
done or approved, acutely, 


moderately or mildly, from impulses 
of lust, anger and infatuation, are 
the cause of infinite suffering and 
bring as their result nothing but 
delusion—this line of thought is 


called ‘Pratipaksabhavana’ or 
contemplation on their reverse." 
In other words, to revolve the 


thought again and again, in the mind, 
that evils like Himsa, etc., are the 
root cause of infinite sorrow and delu- 
sion is called ‘Pratipaksabhavana’, fixing 
the mind on the reverse train of 
thought, 
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Himsā (violence), untruth, theft 
adultery, accumulation of objects of 


enjoyment, impurity, dissatisfaction of 
heart and tendencies which are against 
the practices of austerities, scriptural 
Study and spirit of Devotion to God 
are technically known as Vitarka (fact). 


When one is guilty of the perform- 
ance of these evils himself through 
mind, speech and body, tkey are krta 
personally done; when he causes them 
to be done by others, they are karita caused 
to be done; when he supports them, 
they areanumodita approved. Greed, anger 
and infatuation, these. three are the 
causes, which lead to the peformance: 
of these evils. Now, the causes of the 
three kinds of evil being three, alto- 
gether they become nine. When one 
becomes guilty of them out of attach- 
ment or worldly desire, greed is the 
cause; when they are performed out 
of jealousy, enmity, etc., amger is the 
cause; when they are done out of 
stupidity, wrong judgment, etc., delusion 
is the cause. Now these nine forms of 
evil become twenty-seven according as 
they are mild, moderate and acute. 
These distinctions are very briefly 
brought out here out of consideration for 
the pressure on space in this number. 


EFFECTS OF THE OBSERVANCE OF 
YAMA AND NIYAMA |. 


(Rassa ma demus V C 


"When a Yogi attains 
success ‘in the practice oi 
all creatures, even thos 
natural enemies of 
give up their DSi 
violence) in hi prese C 
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qaga GATAIA U (1.37) 


"IPIhrough success in the practice 
of Non-stealing, all jewels and 
precious stones appear before the 
Yogi. That is, the Yogi sees them 
all, and the people treat him with 
complete confidence.’’ 


Se@aaatisiat daar: V (11.38) 


“Through success in the practice of 
Brahmacharya, the body, mind and 
the senses acquire extraordinary 
strength.” 


faqs SARAFA: U (11.39) 


“Through success in the practice of 
Non-possession of objects of enjoy- 
ment, the mind becomes controlled 
because of the growth of dispassion, 
and control or concentration of 
the mind brings knowledge of 
past, present and future births 
and the causes which lead to 
these births." 


AARIA WTS: U (TAU) 


“Through success in the practice 
of external purity one develops 
dislike for his body and bodily 
association of others." 


The sense of impurity of the body 
having developed, he develops dislike 
for bodily contact. 


‘wayhedanaamtasacaiaaraea a7 


(11.41) 
“Through success in attaining 
purity of heart the mind develops 
contentment and power of con- 
centration, the senses are conquer- 
ed, and the qualification of obtain- 
ing a direct vision of the soul is 
acquired.” 


GAA MATaeA: QU (11.42) 


“Through success in the practice of 
contentment, the highest form of 
happiness is realized." à 
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MARAA ZAIT: U (11.43) 


“Through success in Tapa (penance ) 

impurities or sins are eradicated; 
this brings the eight kinds of 
Siddhi or accomplishment like 
Anima ( power of becoming as 
small as the atom), etc., and the 
accomplishments of the senses 
like power of seeing and hearing 
from a distance." 


weake: U OLG) 
“Through Japa of the Divine Name 
and study and hearing of, and 
reflection on, the glory and power 
of the Deity of one's heart, one 
obtains a direct vision of the 
Deity.” 


qmi aeaa, UO (11.45) 


“Through practice of Devotion 
and surrender to God, Samadhi is 
attained.’ 


3. ASANA AND THE EFFECT OF 
PERFECTION IN I'S PRACTICE 


Asanas ( Yogic postures) are many. 
Among them $Siddhàsana, Padmásana 
and  Swastikàsana, these three are 
Strongly recommended to practicants 
who desire to advance in self-control. 
One may adopt any of these Asanas 
that suits him; but the essential condi- 
tion is to keep the spine, head and 
neck perfectly straight ana fix the 
sight either on the point of the nose 
or between the eye-brows. If he is not 
disturbed ^ by idleness, he may sit 
closing his eyes. The Asana or posture 
in which one may comfortably sit for 
a sufficient length of time is the 
Asana or posture that is best for him. 


‘eee Ü (IL 46) 


"To sit in a Posture fixedly and 


comfortably for a sufficient length 
of time ig Asana, 


* 


No. 1] 


‘qaaa a O TAT) 
“Perfection in Asana is attained 
through neglect of the ordinary, 
natural activities of the body or 
through absorption in contempla- 
tion on the Form of the Paramatma 
as Ananta (Chief of Snakes).” 


Ele who can comfortably sit in a 
posture, fixed and motionless, at least 
for three hours at a stretch is said to 
have attained perfection in the practice 


of Asana. 
qa gaama: U 


( IT. 483 


"When perfection in Asana is 
attained, Qualities like heat and 


cold do not disturb the Yogi 
(because his body is brought 
under full control ).”’ 
4, PRANAYAMA 
Now, let us briefly deal with 
Pranayama. The practice of Pranayama 


should be learnt under ihe direction 


an rsonal supervision of an expert 


Yogi, otherwise it m lead t 
a = ay ead vo som any discomfort. This is also called a 


physical disability. 
‘ofa ufa araa afaa: MATA: P 1 49) 


“On the attainment of perfection 
in.Asana, when the two movements 
of breath, inhalation and exhala- 
tion, are stopped, it is called 
Pranayama.'' 


Filling up the lungs with external 
air is inhalation, and throwing out of 
internal air is the process of exhalation. 
When both these processes are stopped 
it is called Pranayama, 


TAA RTA AATASAAI a: RSS AEA: v. 
( AT. 60) 

“The three forms of Pranayama, 

- viz., external, internal and pausal, 
become long and short according as 


they are related to space, time and 


number.'' 


bY 
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When pause (mm) is practised ; 
after exhalation, it is called external 
pause ( qlearan ). Its process is—exhala- | 
tion with eight Pranavas, external j| 
pause with sixteen -Pranavas and 
inhalation with four Pranavas. When 
twelve pauses are practised according 
to this process it is called the external 
form of Pranayama. 






When pause (5*5) is practised 
after inhalation, it is called internal 
pause (aint mea). Its process is: 
inhalation with four Pranavas, internal 
pause with sixteen  Pranavas, and 
exhalation with eight Pranavas. This 
process of inhalation, exhalation and 
internal pause is called the internal 
form of Pranayama. 


Pause of breath practised, whether 
after exhalation or inhalation, without 
feeling any discomfort, is called the 
pausal form of Pranayama. Or, practise 
inhalation with four  Pranavas and 
exhalation with eight Pranavas; and 
after continuing the process for some : 
time hold the breath without feeling "3 





form of pausal Pranayama. 






















There are various other processes cx 
of breath-control. For instance, inhala- 
tion, exhalation and pause may be 
practised with the same number of 
Pranavas and without any variation 
of their duration. 

Portions like the navel, the heart, 
throat and the nostrils, through whic 
the breath flows, is called ‘internal 
space,’ and sixteen inches 
ternal space from the point 
nose is called ‘external spaci 
practioant who 
the navel during 
‘throw it out sixteen 
exhalation; he who 
the heart should ti 
inches; he who dr 
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the nostril, should throw out four 
inches, Pranayama is long or short 
according to the length or shortness of 
this breath. 


The number of Pranavas and time 
being intimately connected, there 
should be no deviation with regard to 
them. For instance, if inhalation with 
four Pranavas takes one second, pause 
with sixteen Pranavas and exhalation 
with eight should take four and two 
seconds respectively, The counting of 


the Mantra is its ‘number’ and the 
time taken in its utterance is the 
‘time’. If he can do so without 


feeling discomfort the practicant can 


increase the time and number and 
make them double, triple or four 
times according to his capacity. 


According tothe length or shortness of 
the time and number also, Pranayama 
may be either long or short. 


TAERAA mud: (0n) 


"The pause (Fan) taking place 
through the renunciation of all 
objects, external and internal, is the 
fourth type of Pranayama,.’’ 


When external objects which are 
perceived by the senses of sound, 
touch, efc., and internal Objects like 
thoughts and doubts (rgau-faaned ) in the 
mind are both renounced or neglected, 
in other words, when they no longer 
form the subject of thought, the 
movement of breath naturally comes 
fo a stop. This is known as the 
fourth type of Pranayama. In the 
Pranayama as described in the previous 
aphorism, mind-control comes through 
control of the Pranas (breath); and in 
the present case the breath is 
automatically brought under control 
through control of the ming and the 
senses. In this Pranayama, there ig no 
definite place where the Prana has to be 
fixed, it is fixed wherever it naturally 
fixes itself, and it is not subject 


to 
any rule about time and number, 
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THE EFFECT OF PRANAYAMA 


qa: aad IRRATIA U (II, 52, 
“When perfection is attained in 
Pranayama, sin and ignorance 
which cover up true Knowledge 
get exhausted.'' 

amg A Paa waa’ cil. sy, 


*"Phrough perfection in Pranayama 
the mind gets steady and develops 
the power of Dharana 
(collectedness of mind )." 


5. PRATYAHARA AND ITS EFFECT 
amram ATAKTA ant Wem: V 


(It. 64) 
“Reduction of the 
state almost akin 
through their dissociation from 
their corresponding objects is 
called Pratyahara,’’ 
When the aspirant loses 
consciousness of the external world at 
the time of Praty&hüra, he is said to 


have attained perfection in Pratyahara. 
He, however, 


senses into a 
to the mind 


regains consciousness 
when conducting ordinary business of 
life, because at the time of such 


business he does not engage himself in 
the practice of Pratyahara. 


If control and fixity of mind is 
attained through some other discipline; 
Pratyahara in the Sense of suspension 
of the function of the senses 
automatically becomes a part of it. 


Wa: WHT aaa fee? r 55) 

“Through Pratyahara, the senses 
are brought under perfect control." 
One attains complete control over 
the senses through success in the 
Practice of Praty&hàra. 


6. DHARANA 

Among the ej 
five external li 
described, No 
the remaining 


ght limbs of Yoga the 
mbs have been so fax 
Ww; we shall deal with? 
three, which are the 


k 


v 
* 


P" 
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internal limbs of Yoga. The first of 
these three, which is the sixth limb of 
Yoga, is called Dharané whose mark 
is as follows:— 


oga FITTV (HI 1) 
"Fixity of the mind on any object 


is called Dharana.’’ 


Whether the object is 
subtle, external or internal, to attach 
the mind strongly to it and keep it 
fixed there is called Dharana. 


gross or 


7. DHYANA OR MEDITATION 


Fa AIARA ENIRO (I. 2) 


“Flow of all the mental faculties 
without cessation towards the 
object of meditation is called 


Dhyana or meditation.'' 


When all the faculties of the mind 
begin constantly to flow towards the 
object of meditation like the flow of 
the Ganges towards the ocean or like 
the ceaseless flow of a current of oil, 


it is called Dhyana. 

8. SAMADHI 
Seam aspa amA: (11. 8) 
The Dhyana becomes Samadhi 

when only the object of meditation 
remains, and the  meditator loses 


consciousness of his self. When through 
repeated practice of meditation the 
mind of the meditator assumes the 
form of the object of meditation and 
the meditator gets absorbed in that 
object, that is, loses consciousness of 
his self as being separate from that 
object, it is known as the state of 
Samadhi. In the state of Dhyana, the 
triangular consciousness of meditator, 
meditation and object of meditation 
remains, In Samadhi only the object 
of meditation remains; in other words, 


z 
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the three forms of consciousness as 
meditator, meditation and object of 
meditation resolve themselves into one, 
the object. 


This Samadhi, when it takes place 
in relation to any gross material object, 
is called Nirvitarka,and when it takes 
place in relation to any subtle object, 
is called Nirvichàra. Samadhi with 
regard to any worldly object no douht 
leads to the fulfilment of a worldly 
desire, but it is harmful from the 
spiritual point of view. When it takes 
place in relation to God, it brings 
liberation from bondage. Therefore, 
those who seek true welfare should 
practise Samadhi on the form of 
the Deity which is their object of 
worship. When ripeness is attained in 
this, that is, when all impurities and 
encrustations are removed through 
careful practice of all the eight limbs 
of Yoga, the light of knowledge grows 
brighter and brighter till Vivekakhyatix 
(Discrimination) is developed. With the 
appearance of Viyekakhyati, Avidya 
(ignorance) is completely destroyed, 
and one realizes the Self or attains 
liberation. 

























This description of the eight limbs 
of Yoga has been written mainly on 
the basis of book-learning. It is an 
exposition of what I have understood 
to be the meaning of the aphorisms of 
Maharsi Patanjali. What the real 
Meaning of the aphorisms is, is known 
only to Maharsi Patañjali himself or 
to any Yogi who after going through 
all the stages of discipline as enunciated 
above, has reached the X 
Samadhi, I crave the indulge 
reader for the shortcomings o 
have written according 
humble capacity of under 











Dhyanayoga. 


All spiritual disciplines for God- 
Realization are intended only for 
those who believe in God. But even 
among the believers, real spiritual pro- 
gress is made only by those who possess 
faith, who persevere in their efforts aud 
exercise control over their senses; that is 
to say, who engage themselves regularly 
in spiritual practice with a sincere 
Devotion, without feeling tired or 
dejected, resolutely renouncing all 
habits of sloth and indolence. There 
are men who bubble up with enthusiasm 
whenever they hear some elevating 
ideas, They take up some spiritual 
discipline for practice, but soon find 
their enthusiasm gone and then 
begin to slacken their efforts. After 
Some time they wholly give up all 
spiritual practice. It is not possible 
for men of this type to make any 
progress in the spiritual line. Similarly, 
there are men who seek all forms of 
realization without any effort on their 
part. Both these types of men fail 
and ultimately turn rebellious. There- 
fore, it is the duty of all true aspirants 
to fix their heart on the object or goal 
they desire to attain and engage them- 
selves in its pursuit with sincere and 
exclusive Devotion. Let them not feel 
any necessity or inclination to look 
either to the right or to the left, It 
is then only they will meet with 
success at every step, and the more 
there is success the greater will be 
their enthusiasm, No more time should 
be wasted, for life is fast ebbing. 


The first and foremost requisite is 
to develop attachment of the mind for 
the goal or object. It is natural for a 
man to constantly meditàte on the 
object he seeks to attain considering 
it to be the supreme necessity of life, 
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His mind will strongly and steadily 
hold that object. This is called 
Dhàranà, This Dharana will gradually 
develop into Dhyana (meditation) when 
his mind will wholly mould itself into 
the shape of the object of meditation. So 
long as the mind retains the form of the 
object of meditation, it is known to 
be existing in the state of Dhyana 
(meditation). The spiritual value of 
Dhyana is extremely great. Lord Krsna 
has said in the Bhagavata that the mind 
of a person constantly meditating on 
worldly objects gets entangled in 
worldly objects, and the mind that 
meditates on Him gets merged in Him, 
In one form or another, Dhyana 
(meditation) has a place, and is 
considered to be of value in all forms of 
Yoga—Bhaktiyoga, Jüanayoga, Rajayoga, 
Mantrayoga, Hathayoga and even. 
Karmayoga or disinterested Action, It 
is through Dhyana that Samadhi in a 
Form of God is attained, and it is 


through Dhyana alone that God is 
realized. j 


Among the eight limbs of Yoga 
enumerated in the Aphorisms on Yoga, 
Dhyāna occupies the seventh place. 
The six disciplines preceding this are 
all helpful in producing. Dhyāna; in 
other words, the qualification for 
Dhyāna is acquired by the practicant 
through a careful observance of those 
disciplines for some length of time. 
Therefore, it is indispensable to £9 
through these auxiliary preliminary 
practices. Some mental attitudes 
and physical habits and practices, the 
cultivation of which is helpful to the 


practice of Dhyana, briefly 


are 
enumerated below 


They are stron g 


unshakable faith in 
the preceptor, eee 


and instructions of the 
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Scripture; exclusive devotion to and study of books which will inorease 
eagerness in following the rules of one's love for the object of meditation; 


discipline; withdrawal of the senses 
and mind from objects of the world 
for which one possesses a craving; 
observance through body and mind of 
the disciplines of Ahimsa, Truth, non- 
stealing, Brahmacharya, non-possession, 
purity, contentment, austerities, study 
of scriptures, surrender to God through 
offering of hymus and prayers; residence 
in a secluded place; dispassion towards 
worldly objects; total renunciation of 
all unnecessary and redundant things; 
satisfaction with very humble possession 
of even such indispensable things as 
. food, clothing and a place to live in; 
avoidance of study of any literature 
that has no bearing on the object of 
one’s meditation; hearing of stories 
relating to the virtues, power and 
glory of the object of meditation, and 


avoidance of anything which is 
antagonistic to it; renunciation of 
attachment to home and family; 
renunciation of foolish obstinacy; 


renunciation of the habit of reading 
newspapers; avoidance of public meet- 
ings; avoidance of publicity by all 
possible but unobjectionable means; 
avoidance of discussion about the 
personality of others; avoidance of all 
thought and speech about the drawbacks 
of another; cultivation of the habit of 
speaking only what is sweet and 
pleasant; avoidance of the habit of 
indulging in unnecessary talk ; 
observance of silence as far as possible; 
keeping the mind above evil impulses 
like mental depression, egoism, 
jealousy, hatred, strong worldly attach- 
ment, enmity, pride and the habit 
of indulging in idle day-dreams; 
renunciation of all desires for honour, 
fame and personal  aggrandisement; 
avoidance of wealth and. woman and 
even the association of people who are 
closely attached to wealth and woman 
( practicants of the other sex should 
similarly avoid the association of men ); 


practice with loving Devotion and 
according to prescribed rule of the Japa of 

the Name and Mantra of the object of 
meditation; revolving the ming, again 

and again, on the virtues, glory and 

secret of one’s chosen Deity, possession 

of faith in His compassion and cultiva- 

tion of strong belief that He is 
realizable; not entering the place of 

worship without bath, and not touching | 
anything connected with worship, for 
instance, the cloth which is worn during 
worship, the seat on which one sits 
during worship, the rosary, image, eto., 
without bath, and not allowing any- 
body, even members of the family, 

to touch them even after their bath, 

but at the same time never regarding —— 1 
oneself to be higher than anybody, i 
never allowing even the least trace of m 
pride or anger to grow in the heart; 1 
instead of holding that the things 
connected with worship will be made 2 
impure by anybody's touch, cultivation : 
of the idea that the restriction was 
necessary because otherwise ihe 
atmosphere of worship would be dis- * 
turbed and thus keep outsiders as far 

as possible apart from the place of 
worship and things connected with Pg 
worship, explaining to them with : 
respect and humility one’s own 
limitations and the requirements of the. 
method of worship;! neither keeping 
up nights, nor indulging in excessive 
sleep; neither to over-eat nor starv 
not taking any intoxicating drink | 
drug, total abstinence from flesh anc 
food which produces an exciting effec 
on the nerves not taking sour thi 
nor too Much sweets ; giving uj 
beans, mustard both lar 
chillies, garlic, onion, ho 
jack-fruit, carrot, et 
fruits like wood- 
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balan, etc.; and neither accepting food 
prepared by all without discrimination, 
nor accepting even uncooked articles 
of food from all. 


Besides the rules stated above, 
it is also necessary for every sincere 
practicant to sit in the same place, 
on the same seat, in the same posture, 
and exactly at the same time for a 
fixed duration everyday and try while 
performing the fixed number of Japa 
of the Name of the Deity to meditate 
on the Form of the Deity. Alterations 
in the above rules, e. g. observance 
of strictness in respect of some and 
laxity in respect of others may 
no doubt be made according to 
circumstances. But they must certainly 


be always kept in view. When this 


is done success in meditation is easily 
and quickly attained. 


There are many forms of Dhyana 
or meditation, and the practicant has 
fo make his choice from among them 
according to his own spiritual condition, 
taste and convenience. But he should 
constantly bear in mind that God, who is 
the Ultimate Truth, is one and the same. 
And it is that One and the same Entity 
who allows Himself to be realized 
through a variety of forms, In whatever 
Form the devotee may seek Him, through 
that very Form He will be found. 
The Supreme Spirit, whether without 
Form and attributes, or with Form 
and attributes, is one and the same. 
Sri Vienu, Siva, Brahma, Strya, Ganega, 
Sakti, Srl Rama and Sry Krsna represent 
different Forms of the same reality, 
All the different paths of discipline 
finally lead to the same Truth and 
Same goal although the initial experi- 
ences in the various paths may be 
different, Truth has crores of different 
rays, following any of which one may 
reach the very source of Truth op 
Light. These rays though appearing to 
be either more or less powerful are in 
reality wholly identical with the 
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original Light or Truth, and are also 
complete by themselves. In fact, Gog 
descending in the forms of these 
different rays is revealing Himself 
before His own Self. Therefore, under- 
standing this Integral or the Supreme 
Aspect of God, the possessor of 
inconceivable Power and infinite Glory, 
the repository of infinite virtues and 
auspiciousness, the embodiment of Exis- 
tence, Knowledge and Bliss, all-pervad- 
ing, Manifest in all forms, self-luminous, 
the soul of all, seer of all, unborn, 
indestructible, omniscient, friend of all, 
beyond space and time, beyond the 
Gunas, possessing all the auspicious 
marks, the possessor of all virtues, 
good and bad, beyond all, beyond all 
regions and the Supreme Lord of 
all—let different practicants meditate 
on Him through different Forms. In the 
end, they will all realize the same 
Narayana. To describe this realization 
or this Form is beyond the capacity 
of the intellect, mind and speech. 
Therefore, practicants Should neither 
leave their attachment to their chosen 
Form of Deity, nor should they regard 
other Forms chosen by other practicants 
to be lower or possessed of less power. 
Through meditation practised with this 
idea of the identity of all Divine Forms 
in the background, obstacles in the path 
may be easily removed, and unexpected 
Success may be quickly attained. 


^ Dhyana may be practised both with 
the ideas of Duality ana Non-duality, 
both with the attitude of identity 
and non-identity, Abheda-dhyàna may 
be divided into four clasges—( a ) 
Formless-Attributeless, (b) Formless 
but with Attributes, (c) Attributeless 
but with Form, and (d) with Form 
and Attributes, Similarly, Bheda- 


dhyana also may be classified under 
the above four heads, 


NON-DUAr, MEDrrATION 
(a) Formless-Attributeless Brahma— 
Soul in the purest state of 





No. 1] 


Existence, indescribable, incom- 
prehensible, beyond mind and 
speech, actionless. 


(b) Formless but with  Attributes— 
Unborn, imperishable, the 
Supreme Lord of 211 Regions, 
the Lord of Maya and Creator. 


(c) Attributeless but with Form— 
God in His Transcendent Form, 
uuborn, imperishable, beyond 
Gunas and beyond Maya. 

(d) With Form and Attributes—God 


in His transcendent Form, unborn, 
imperishable, absorbed in Lila, 
sporting with His Divine Prakrti. 
This is the same as Paramatma 
in His Universal Form. 


MEDITATION WITH THE A'TTITUDE 
or DUALITY 
Formless-Attributeless—Nirguna 


Paramátmà, almighty and just, 
who confers HisGrace on Jivas. 


(a) 


Formless but with Attributes— 
The ruler of the world of Jivas, 
the Supreme Lord of all regions, 
the Lord who embodies, rules, 
maintains and guides the 
Universe. 


(b) 


Attributeless but with Form— 
God who, though in reality 
established in His transcendent 
Form, takes a human Form 
through Maya to take care of 
His devotees. 


(d) With Form and Attributes—God, 
the embodiment of all virtues, 
who manifests Himself through 


Lila to sport with His devotees. 


Each one of these, again, has 
‘many and diverse Forms. But one 
Truth permeates through all these 
Forms, and that Truth is full and 
complete in every Form, in every 
place, from all sides and in all respects. 
Wise practicants, who have obtained 
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unify all these 


Forms into one Form according 
to their respective attitudes and 
meditate on Him. Some practicants 


of inferior calibre conceive their Deities 
to be separate and different from other 
Deities; thus their objects of meditation 
themselves being finite and small, the 
immediate gain they derive from their 


meditation is also finite and small. 
That which is finite and small is 
perishable; therefore practicants of 


this type generally remain deprived 
for a long time from the realization of 
Truth which is eternal and indestruc- 
tible. But if the chosen Deity of 
even such practicants is of the Sattvic 
type, then through His grace those 
practicants will begin anew 


and acquire the qualification for the 
realization of the Supreme Truth or 
Reality. Therefore, the position of 
these worshippers of the smaller ideal 
also is certainly better than and 
superior to the position of those who 
take no interest in spiritual practice. 


An attempt to describe the real 
Form of God will prove nothing but 
the smallness of understanding of the 
writer himself. What God essentially 
is, is known only to Him alone. It 
is impossible for anyone to assert that 
God is exactly like this and unlike 
any other thing. The highest flight of 
imagination of the greatest of philoso- 
phers fails to touch even the fringe of 
the Reality. No Form is therefore to 
the 


described in 






through ken he in 
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Knowledge of His own realForm and 
nature. 


3 Now, before we describe a few 
particular forms and rules of meditation, 
it is better for the practicant to know 
the conditions of place, time and 
posture in which meditation should be 
performed. 


Place: It must be a solitary place, 
clean and pure, free from any kind of 
association with acts of harmfulness, 
theft, coition and deception of any 
sort. It must be a place with an 
atmosphere surcharged with sounds of 


Vedic or other hymns with ideas of 
worship, sacrifices, Japa, scriptural 
study and discourses on God. But at 


the time of meditation, the meditator 
must be alone, sitting on the bank of 
a river or in a temple where no sound 
other than what issweet and indistinct 
would distract him, where the air that 
blows is sweet and soothing and is 
full of the fragrant smell of flowers 
and incense. The place must not be 
either damp or hot, or covered over 


with pebbles or hot sand. Pictures 
depicting the lord in beautiful 
features and colours, hanging round 
the place, are always a good aid. If 


the circumstances of the practicant do 
not allow him to retire to a place of 
seclusion far from his dwelling house, 
he can select a place in his own 
home, neat and clean ‘and secluded, 
for the practice of meditation. 


Time: The best time for meditation 
is the early morning or the last quarter 
of the night. The mind remains natu- 
rally illamined and almost vacant at 
the time. But one can meditate at 
other times also. It is, however, 
difficult to practise meditation just 
aiter a full meal. Meditation before 
taking food is always easy and effective, 


very 


Asana: The seat must neither be 
too high nor too low and should consist 
of the Kuéa grass covered over with a 
dear-skin with a white clean cloth 


° During meditation the body, 
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over it. A woolen cloth or an Asana 
made of soft Kusa grass may also be 
used. The Sadhaka should sit on it 
with his face turned either towards 


the east or towards the north. 


Posture: Swastika and Padmiasana 
jare the best of all postures, for they 
lare easy of being formed and are 
| swift in giving the mind a concentra- 
| tive stimulus. The posture must be 
| See and should not be changed too 
often. 


Practice of 
for three hours at a stretch regularly 
everyday is best, But if one cannot 
manage to devote so much time, the 
period should not be diminished to less 
than an hour. Three hours’ time may 
be divided into three periods of one 
hour each, one in the morning, one in 
the evening and one at night, if that 
is convenient to the practicant. 


Duration: meditation 


head 
and the neck must be kept straight 
and the spine unbending and erect. S0 
long as the mind is not wholly ab- 
Sorbed in the object of meditation and 
the physical consciousness is awake 
and thoughts of worldly objects con- 
tinue to rise in the mind, the Sadhaka 
should devote himself to the repetition 
of the Mantra of the Deity of worship 
and try to concentrate the mind o2 
the Object of meditation. He should 
also beware of evils like excessive 
Sleep, distractions, cravings and pas- 
Biong; Sloth, inadvertance, hypocrisy» 
vanity and other similar defects, This 
rule applies to all meditation practised 
for a fixed duration. The practicant, 
however, should try to form the habit 
ot concentrating thought and meditat- 
ing on the chosen Deity at all hours 
of the day and during all forms of 
cope day-to-day activities, exclud- 
i rom the mind all thoughts and 
ee nee of the objective world. Af. 
9 of meditation the eyes should 


be either closeq 
or i 
the nose. fixed on the tip of 


_. i= eee 
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Now a few forms of meditation 
both with the attitude of Non-duality 
and Duality are being described in a 
general way. More detailed particulars 
about them should be gathered by each 
practicant from his own spiritual guide 
or preceptor. 


MEDITATIONS WITH THE ATTITUDE 
OF NON-DUALITY 


l. Olosing the eyes, or fixing the 
gaze firmly on the point of the nose, the 
practicant should turn his internal eyes 
towards his mind and know all objects 
appearing there to be nothing but 
mirage, and renounce them all. Thus 
renouncing every thought oridea appear- 
ing in the mind, he should eliminate even 
the consciousness of the body, senses, 
mind and intellect. When all these 
are eliminated and all impressions of 
external objects are squeezed out of 
the mind, then there remains the resi- 
due of only one function which deter- 
mines that all objects are eliminated. 
This is the purest state of existence of 
the mind. With the elimination of all 
impressions of worldly objects, this 
function of the mind also gradually 
ceases to exist, Then the tripartite 
consciousness of renunciation, renouncer 
and object renounced gets lost. What- 
ever residue is left after this is Pure 
Consciousness embodied as Paramatma. 
He is Boundless, Infinite; it is He who 
has swallowed up both the functions 


of the seer and enjoyer. Now He 
exists alone without any attributes 
filling up all the quarters with His 


majestic presence. This conception of 
quarters or space also is a fanciful 
imposition on Him. He is, in fact, 
unique in every sense and can neither 
be described nor conceived of by the 
mind, Following this line of thought, 
first of all, the objective world has to 
be eliminated, then eyen the function 
which determines all elimination should 
be dissolved in the supreme existence 
of the Paramatma. ' 


TY 
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2. Closing his eyes and restraining 
the function of all the ten senses, the 
practicant should engage his mind, again 
and again, in the meditation of 
Paramatma. In that state whatever 
thoughts or ideas may come across 
the mind, he should identify them all 
with the Paramatma. When this is 
done for some time, the unsteadiness of 
mind will cease. But let him take 
care that not a single thought is left 
without identification with the Param- 
atma, 80 that Paramatma and 
Paramátmá alone may remain in his 
view. Then, let him identify his own 
self with Paramatma. That is to say, 
if the mind retains the consciousness 
of being the  meditator, let him 
renounce it. When this consciousness 
of meditator will absorb itself in the 
all-pervading Consciousness of Param- 
átmà, then there will be no other 
existence felt except the existence of 
the Paramatma. 


3. Closing the eyes, or fixing the 
gaze on the tip of the nose, the practicant 
should reflect that the space within the 
pot (Ghatakaéa) and the space in the room 
Mathàka$a arenot different; similarly, 
the space within the room and the space 
outside are not different ; it is in eternal 
space that all the rooms have been 
constructed, and it is in one such room 
that the pot has been placed. 
Therefore, it is the same space which 
permeates all these places, and the 
smallness and  largeness of space 
observed in the pot and in the room 
are nothing but an appearance. If the 
space in the pot transcends its limitations 
and establishes its identity with the 
infinite external space, which is, in 
fact, its eternal form, and if it views 
everything from the point of view of 
boundless space, then it will realize 
that everything is an imposition on 
the same space, and the same space 
lies in everything. Moreover, it will 
be: discovered that the material and 
instrumental causes underlying the 


` 
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construction of both the room and the 
pot is space, because it is the first 
among the five elements. On this 
analogy, let the practicant eliminate 
the '"I'" from his small individual self 
and merge it. in the larger ‘‘I’’ of the 
"Whole, which is the Universal “I” of 
God, and practise to see the world, 
including his own self, merged in 
the Whole. We may try to understand 
this from the experience of Yaéodà, 
who observed the whole universe in 
the mouth of Sri Krsna, and in that 
universe she saw the house of Nanda 
in a village in Vraja, and there she 
saw herself threatening Child Krsna 
with a stick in hand. Thus let the 
practicant merge his individual ego 
in the Whole, and merge that Whol 
in Paramatma Himself, 
incomprehensible. 


who is 


There can be, truly Speaking, no 
comparison between space, which is 
material, transient, subject to change, 
empty and limited in character, on the 
one hand, and God, on the other, who is 
all-conscious, eternal, infinite, change- 
less, existent constantly in the same 
state and embodiment of Existence, 
Knowledge and Bliss. The illustration 
is given only to convey to the reader 
the ideas of Whole and part and their 
mutual relation. 


4. Closing the eyes the practicant 
should reflect that whatever ig seen, 
heard or known on earth, in the inter- 
mediate region orin Heaven, is nothing 
but Paramatma. It is He who has mani- 
fested Himself in the form of this 
universe. The whole of creation has 
proceeded from Him, is established 


in 
Him and will fnally dissolve into 
Him. This sport of creation, preserva- 


tion and destruction is going on within 
Him under His direction. We are but 
puppets in that sport. Just as the 
whole sport is He, even so this Puppet 
also is not different from Him, Pursu- 
ing this line of thought dissolve the 
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self, world and all objects of the 
world into the Paramatma, and finally 
dissolve also the reason 

determines this into Paramatma,. 


which 


5. Closing the eyes, or fixing the gaze 
on the point of the nose, the practicant 
should reflect that a huge, illimit- 
able ocean of Sat, Chit and Ananda 
(Existence, Knowledge and Bliss ) is 
advancing towards him with its foam- 
ing waves. As he is observing the 
sight, the ocean suddenly engulfs him 
in its bosom and he is merged in. its 
unfathomable depth. There he gets 
totally dissolved and all the elements 
which constitute his self get mixed up 
with the elements of the ocean. He 
thereby loses his separate existence, 
Now, what remains is only that 
unfathomable ocean of Consciousness 
and Bliss. Let him thus lose himself 
in the Paramatma, 


6. Closing the eyes or fixing the gaze 
on the point of the nose, you should reflect 
that whatever you see, hear and know 
is only part of a dream. The moon, 
Sun, regions, time, sky, air, fire, water, 
earth, day, night, land of birth, etc.,— 
all are part of this dream established 
within you on the substratum of your 
thought. Everything, in fact, was a 
creation of your thought, Now that 
you are awake all these things have 
ceased to exist, your cT! 
and that “I” ig not Separate from the 
Paramatma, It is Paramatma who has 
transformed Himself into 


alone remains; 


op by the 
Power of His thought. Apart from 
Him both "I" and the dream 
experienced by «gp» have no existence. 
Following this line of reflection 
dissolve your ming into Paramatma. 


T Brahma alone is the embodi- 
ment of Consciousness and Bliss. 
peat from ‘It there is neither any 
es nor any. place where any object 

nd a lodgment, It is That which 


is complete by Itself. i 
of the Wholen Pa ent 


988 of Brahma is also j 
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Its own Knowledge, because It is of his heart turned upward and fully 
Consciousness itself. It is eternal, opened by Pranayama, with eight 
unchangeable, infinite, boundless, petals and a pericarp, broad to the 


indivisible, faultless. The existence of 
everything is conceived on Its existence; 
in other words, whatever is, is Brahma. 
It is Sat ( Existence) as well as Asat 
(Non-existence ); and neither is It Sat, 
nor Asat. It is Bliss itself, indescrib- 
able, incomprehensible. It is whole, 
constant, eternal, unborn, indestructible, 


supreme, Existence itself, Conscious- 
ness itself, Knowledge itself, the 
highest supreme, immovable, stainless, 


without parts, free from all blemishes, 
infinite, tranquil, embodiment of Bliss. 
In short, it is Bliss and Bliss alone. 
There is nothing except Bliss; what- 
ever is, is Bliss. In this way revolving 
within your heart the Bliss aspect of 
Brahma lose yourself wholly in if. 


ME Obtaining a perfect knowledge of 
' the vital nerve-centres and the functions 
of the different types of air within the 
body, you should close the eyes and 
meditate on Brahma—luminous, stainless, 
all-pervading like the sky, firm, totally 
unshakable, eternal, without begin- 
ning, middle or end, though gross 
yet subtle, compact, without 
the quality of touch, beyond sight, 
without flavour and smell, inscrutable, 
incomparable, Bliss itself, undecaying, 
true, both Sat and Asat, cause of all, 
substratum of all, formed as the 
Universe yet formless, unborn, indes- 
tructible, invisible yet constantly 
visible, occupying both the internal 
and external worlds, with face on all 
sides, eyes on all sides, feet on all 
sides, head on all sides, all-pervading— 
and feel your identity with Brahma. 


9. Closing the eyes, the practicant 
should see within him the existence of 
God Himself, who resides in the heart 
of all creatures, the Supreme Purusa, 
the Lord of Devas, the imperishable, 
unborn, indestructible, Creator of the 
world, the Almighty Lord of the 
Goddess of Wealth, seated on the lotus 


extent of the breadth of four fingers 
held by a stalk which istwelve fingers 
in length from its root. In His four 
arms the Lord holds the Conch, the 
Discus, the Club ‘and the Lotus, His 
limbs are adorned with  armlets, 
pendants and various other ornaments, 
and there is the Mark of Srivatsa on 
His chest. His lips are as soft and 
beautiful as the inside of a lotus, the 
appearance is soothing and pleasant, 
there is a smile on His face, His colour 
is like the colour of a pure crystal, 
He wears a yellow raiment and is 
illumined by His own transcendent 
light. Meditating on this Form, let 
the practicant feel that he is totally 
lost in Him, that Paramatma is not 
separate from Him. 


10. Closing his eyes the practicant  « 

Should see with his mental eyes that 

there is a lotus in his heart, which 

has been fully opened by Pranayama, 

with a pericarp symbolizing Prakrti, 
adorned with eight petals like the 

eight supernatural powers, containing 
filaments and a stalk which represent 
wisdom and knowledge. In that lotus 

lies God in the form of the great 
supernatural Fire, Vaiswanara, the Li 
cause of creation, full of brightness 
with rays spreading in all directions 
supplying heat to all paris of the body 
from the feet to the brain, like a 
steady flame in a windless spot. In a 
blue lotus within that flame shines 
like lightning with a yellow robe, t 
Supreme Cause of Creation, .f. 
imperishable Paramatma. Let him fe 
that he and the Paramatma are id Duos 
and thus dissolve his consciousness. 
of self in the Paramatma. — 


11. Closing the 
eyes (when the p 




















orb of the su pi 
colour possessing 
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like so many full-blown lotuses. His 
hair, moustaches and nails also are 
golden in colour. Through His sight 
sins are burnt away; He removes all 
fear. The lustre of his forehead is as 
red as the innermost petal of the lotus. 
He is the illuminator of the whole 
world and matchless witness of all the 
regions. Sages are enjoying His 
auspicious sight and offering praises to 
Him. Seeing thus the Divinity in the 
Sun let the practicant determine that 
he is the same with that Divinity. 
With that determination let him merge 
all functions of his mind in that 
Divinity. 


12. In the eight-petalled lotus of 
the heart containing both a pericarp 
and filaments, the practicant should see 
the imperishable Atma—the enjoyer, 
possessing the form of foetus a manifest- 
ed in the orb of the moon and determine 
that he is himself that Atma, and that 
his "I'' in the form of that Atma ig 
Surrounded by the sweet rays of the 
moon which rain down showers of 
nectar, that streams of nectar from the 
Bixteen-petalled lotus placed with a 
downward face are overflowing him 
on all sides in a thousand ways. Let 
him feel that he is identical with that 
Supreme Brahma, the immutable 
Paramatma,----~ 


MEDITATIONS WITH THE DUAL 
ATTITUDE 


1. MEDITATION ON LORD Stva 


Bhagavan Siva, the Lord of Yogi, 
is Seated in a lonely place on the 
Gaurishankar peak of the Himalayas, 
He is absorbed in meditation seated 
in the posture of  Padmàsana. The 
upper part of His body is fixed, erect 
and straight and His shoulders are on 
the same level. Both His palms are 
placed on His lap one above another 
presenting the appearance of a full- 
blooming lotus. His matted hair Coiled 
round by a. serpent stands high like & 
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mountain-peak. Strings of Rudraksa 
beads hang from both His ears, The 
black deer-skin He has wrapped Him. 
self with appears more black because 
of the bluish light emanating from His 
blue throat. His three eyes looking 
downward are fixed on the tip of the 
nose. The steady glare of those fixed, 
motionless eyes has thrown out sparks 
of light all around. In this grand and 
motionless figure, He has retained 
within Him all the vital forces and 
appears like a water-laden cloud about 
to empty itself in rain without any 
uproar, or like a vast ocean of peace 
with no ripples on the surface, or even 
like a steady flame 


placed in a 
windless place. Meditate upon Him, 
the Lord of Yogis, thus seated in 
Samadhi. 


2. MEDITATION ON UMA, ‘THE 
UNIVERSAL MOTHER 
She whose luminous and charming 
body possesses a golden hue, who holds 
a blue lotus in Her left hand and a 


white Chamara in Her right hand, 
meditate on Her, Umàá—the Universal 
Mother. 


3. MEDITATION ON LORD VISNU 


You should close your eyes and see 
with your mental eyes Lord Visnu 
Seated on the lotus of your heart or on a 
thousand-petalled lotus in front of you 2 
little above the surface of the ground. 
The Lord is there in His divine body 
with all its limbs in harmonious and 
rhythmic relation with each other. 
Tranquil is His face and beautiful and 
Sweet like a lotus.fülower, He has four 
long and charming arms, His neck has a 
captivating grace, Beauty in its fullness 
dances on His cheeks and His wonderful 


lovely smile lends a Miraculous charm 


to His face, His red charming  lip$ 
and pointed nose are an irresistible 
attraction, Pendants of the shape of 
pe alligator adorn his ears, The 
aie Es the very miracle of beauty. 

yes are large, blooming and 
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lotus-shaped. He is dressed in a yellow 
garment which covers His body of dark 
blue colour. The Goddess Laksmi d wells 
in His heart as indicated by the mark 
of Srivatsa on His breast. He holds the 
conch, the disc, the mace and the lotus 
in His four hands. A beautiful rosary 
of Tulasi, a jewelled necklace, a garland 
of Vaijayanti and the Kaustubha gem 
adorn His bosom. Hisfeet are adorned 
with  jingling anklets studded with 
gems, and a radiant crown shines on 
His head. On His forehead is a Tilaka, 
a miraculous mark of eternal beauty. 
In His wrists are bejewelled rings, 
around the loinsa golden girdle studded 
with rare gems, inthe arms an armlet of 
gold set with jewels and in the fingers 
jewel-rings of various colours. His 
curled hair is a magnetic attraction 
and from His body course streams of 
light all around and an endless ocean 
of entrancing Ananda floods the universe. 


4, MEDITATION ON Sri Sira-RAMA 


The luminous body of Sri Rama is 
of a bluish colour like that of a cloud. 
Tenderness marks every limb of His 
body. He is seated in Virásana, the 
posture of the brave. One of His hands 
showsthe Mudra of Knowledge and the 
other is placed on His knee. On His 
left is seated Goddess Sita luminous 
like lightning and Sri Rama is looking 
towards Her. A jewelled diadem adorns 
His head and His body radiates light 
through a variety of ornaments worn 
by Him on His bosom, arms, fingers and 
other parts of His body. Letus meditate 
on Sri Rama thus giving us the privilege 
of His auspicious sight. 


5. MEDITATION ON GOVINDA SRI KRSNA 


Let us meditate on Sri Krsna whose 
body radiates a bluish light like that 
of a blooming blue lotus and whose 
face shines like a full moon., He wears 
on His head a crown made of a pea- 
cock’s plume and the mark of Srivatsa 


adorns His chest. ‘The Kaustubha gem ti 
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lies at His neck and He is dressed in 
a yellow raiment. His divine body is 
the pivot of the lotus-eyes of the 
Gopis. Surrounded by Gopas and cows; 
He is playing on His flute. His entire 
body full of His own Divinity is adorned 
by ornaments of the same divine nature 
and form. We worship Him with all 
our heart. 


These are only a few forms of 
meditation. The Forms of God are 
infinite; therefore, there may be infinite 4 
forms of meditation. Practice of the 
Japa of a formula is also necessary 
together with the practice of meditation. 
There are formulas (Mantras) appro- 
priate to everyone of these "Forms, 
with or without the Bija or mystical 
letter. As the article has already grown 
in length we refrain from entering into 
the subject of Mantras here. Practicants 
should consult their own spiritual guides | 
in the matter. If they find it difficult a 
to discover the appropriate Mantra, 
Japa may be practised with the addition 
of the word ‘Namah’ to the Name of 
every Deity, e. g ‘Brahmane Namah’, 
‘Paramatmane Namah’, ‘Visnave Namah’, 
‘Namah Sivaya’, ‘Ramaya Namah’, 
‘Krenaya Namah’, etc. 





























Practicants should constantly bear < 
in mind that the Mantra for Japa should 
correspond to the Form of the Deity 
they take up for meditation. But though 
this is the general rule, exceptions to 
it also are now and then met wit 
For instance, a Sádhaka used to practise 
meditation on Lord Visnu with four 
arms. After sometime he began 
meditate on the Paramatma in acc 
with the  non-dualistic 
which also he made 
progress. He continued th 
for a number of years 
when he sat for his 1 
suddenly 
appeared 
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the practicant for the time being into 
an ecstasy of delight, but then he 
recollected himself and tried to fix his 
mind on the meditation of Paramatma, 
the Absolute, according to the non- 
dualistic attitude. Buthe utterly failed 
in the attempt. He renewed the attempt 
the next day but to no purpose. He 
repeated it successively for several days 
thereafter, but he did not succeed in 
fixing his mind on the inconceivable and 
ineffable Brahma to which he was used 
with considerable success for years in 
the past; and every time he sat for 
meditation, the Form of Lord Visnu 
appeared before his mental eye, to 
indicate tohim, as it were, that God 
with a Form and attributes as well as 
the Formless Absolute are only different 
aspects of the same Reality. A few 
years after, the Form of Lord Visnu 
was, in the same unexpected manner, 
replaced by the Form of the Sportive 
Child of Nanda and no amount of 
effort would dislodge Him. For several 
times the practicant tried to 
from the vision, but the vision stood 
firm and irremovable. Many other 
events of a similar character followed 
but it is unnecessary to mention them 
here. This practicant used to repeat only 
the formula of sixteen names, namely, 
‘gt uH at qu qu ua et atl Re ay et m gw 
TIRRI during all his meditations, It 
is said that the Lord appeared before 
Sri Ramakrishna Paramahansa in His 
various forms. If, therefore, any Divine 
Form other than the one the mind 
is used to meditate on 
before a practicant, it should not cause 
him needless anxiety. He should 
regard it as a blessing of Goq and 
should delightfully ana gratefully 
accept it. There should not, however, 
be a deliberate violation of the law of 
affinity between the Mantra and the 
iForm accepted for meditation, To 
practise a particular Mantra on a 
certain day and change it for another 
the next day; to meditate on a 
f particular Divine Form today and 


get away 


appears 
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change it for another tomorrow, this 
is not the right method to follow by a| 
practicant. Nor is it at all desirable! 
to apply the Mantra of one Deity in 
the practice of meditation of another 
Deity. Similarly, it is not at all goog! 
to make a hotchpotch of the 
various aspects and Forms of God 
in meditation. The Deity of medita- 
tion must be one and to Him 


the practicant should whole-heartedly . 


devote himself, and the 
Should repeat must be of the same 
Deity. All other forms of the Deity 
must be merged in that one Form. 
They should not, however, be regarded 
different from or either superior or 
inferior to one’s own Deity of worship. 
Deities, as some 
devotees do, to be imperfect or inferior 
to one’s own Deity can only be a way 
of amusing oneself or others; or it may 
be done by way of extolling the 
greatness of one's own Deity or at 
best a device, to make others repeat 
the Divine Names under the provoca- 
tion of a controversy. Again, this may 
be done out of ignorance and obstinate 
persistency. Goswami Tulasidasji 
extolled the virtues of Sri Kysna without 
any reserve, but when he entered the 
temple of Sri Krsna at Brindaban, he 
addressed the Lord in a humorous 
vein, saying, “O Lord, what a beautiful 
dress of an actor-in-chief You have 
donned today | What a beautiful curve 
Your body has taken with Your legs 
and with the flute in 
Your hands | I have found You out 
even in this Form, You are the same 
Ràma of mine, But I am too obstinate 
to bow my head before You unless 
You leave this flute and this crown 
of à peacock's plume and take up the 
bow in Your hand as usual." 
vera responded to his humour in & 
Similar vein and butting off the ‘flute 
at once appeared a8 
he bow in hand. 

toxicated devotees of 
P iu the Rasa of Srl 


Mantra he 


The Lovye-in 
Vraja, drunk dee 


I 
i 
t 
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Krsna’s Love, do not allow Sri Krsna 
to cross the boundaries of Brindaban. 
They have made Him a captive in their 
laud, so $ri Krsna ''cannot go even one 
step outside the limit of Brindaban’’. 


Then there are devotees still 
further advanced in their mad Love 
for Him who claim to have shut Him 
up within the black solitary cell of their 
own eyes. They challenge all others to 
see Sri Krsna, if they can, for He lives 
only in their eye-balls and nowhere else. 


Practicants meditating on the 
Divine with attributes and forms will 
do well to place an idol or a picture 
before them or bring to mind His 
description found in the scriptures and 
with closed eyes meditate on every 
limb of that Divine Form. When it is 
found difficult to concentrate on all 
the limbs together, only the face and 
the lotus-feet may be meditated upon. 
When meditation is practised resolutely, 
concentration becomes gradually easier. 
Faith, reverence, resolute will and 
reliance on the grace of the Divine 
are the chief aids in this Sadhana and 
when the practicant is supported by 
them in his practice of meditation, 
the full view of the Deity appears in 
no time before his mental vision. 
Devotion to one's practice is what is 
primarily required. Through more 
strenuous and determined effort the 
vision may be made to appear even 
before one’s open eyes wherever and 
whenever you like. The writer knows 
the case of a practicant who meditated 
with closed eyes on Lord Visnu three 
times every day regularly for six 
months and as a result of this practice 
he could see the Lord even with open 
eyes, and as often as he remembered 
the Lord, the Lord appeared before 
him with a smiling face. He saw the 
vision above, below, in all directions 
and at all times. It does not at all 
mean that he thus came to possess any 
occult power. For when all C 
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ness are gathered together and « 
concentrated on a single object—when, © 
by practice the concentration is 
perfected—the mind is absorbed into 
and identified with the object and 
whenever the mind remembers it, it 
at once gets identified with the object. 
It produces the ecstatic condition 
called Samadhi and when Samadhi is 
attained, the Lord is realized. 

The practicant who meditates on 
the Divine with attributes and Form 
must also remember that his Lord is 
omnipotent, immanent in every being 
and yet transcendent ; it is He who is 
attributeless and yet with attributes, 
formless and yet with Form; all forms 
are His, there is nothing beyond Him. 
If the practicant falls into the error 
of regarding any Deity other than his 
own as superior to his, he will not 
get that high perfection which other- 
wise he could have possessed. The 
attributes and Form of the Divine are 
not the creation of the lower Maya, 
which gives birth to the world and 
keeps all this multitude of creatures 
wrapped up in ignorance. Every limb 
of the Divine Form, every weapon in 
His hand, every ornament He wears P 
issupernatural, eternal, pure, conscious 
and divine in character. That is why 
even sages who have realized the Self 
and are merged in the Self, who are / 
free from all attachments, lose their. Ia 
consciousness in the presence of the 
Divine in Form, the very fountainhead 
of Bliss, Beauty and Sweetness. To. 
regard the Form of the Divine as the 




















to despise and reject it. Tho 
regard it as an appearance of May 
cannot get anything better than a 
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To regard the Deity of worship as 
the Supreme Spirit and the vision 
appearing in meditation as Divine and 


real is to quicken the pace of march 


towards the cherished goal. As the 
mind modifies itself through meditation 
into the Divine Form, the meditation 
grows more and more perfect and con- 
sequently the vision of the Deity also 
becomes more and more frequent, 
appearing even while the practicant is 
engaged in his ordinary occupations. 
The Yogic concentration of the Gopis 
of Brindaban was so great that they 
saw Sri Krsna everywhere and at 
every moment. Look at a picture on 
the other page which illustrates nicely 
this Yogic concentration of the Gopis. 
A Gopi rises in the morning and begins 
Sweeping the floor in her house when 
suddenly she sees Sri Krsna standing 
before her. She forgets the work in 
which she is engaged. Her eyes are 
fixed on the lotus-like face of Sri 
Krsna, as a black-bee would be trans- 
fixed on a lotus flower to gather its 
juice. Another Gopi is churning curd 
and Sri Krsna appears before her. 
She sees in Him the Life of her life, 
forgets the churning and loses herself 
in that marvel of matchless Beauty. 
Another Gopi is swinging the cradle of 
her babe and singing lullaby to it 
when the vision of Sri Krsna appears 
before her and fastens her eyes. She 
forgets her babe and her eager eyes 
begin to drink the nectar of sweet 
beauty of Sri Krsna. Another Gopi is 
taking her meal and Sri Krsna makes 
His appearance before her with a 
lovely smile on His lips. The Gopi 
forgets her food and begins to feeq 
Sri Krsna. What a wonderful world of 
Bliss these Gopis must have lived in, 
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Mother Sita, while in captivity in 
the Aéoka garden of Ravana, always 
had the appearance of Sri Rama present 
before Her eyes. Bharata, the great 
lover of the lotus-feet of Sri Rama, 
had the most charming visions of Sri 
Sita-Rama on the wooden sandal of 
Śri Rama installed on the throne at 
Nandigrama. Sati, the beloved wife of 
Sankara and the paragon of feminine 
virtues and wifely devotion, saw Her 
husband Siva alone all around Her when 
She burnt Her body to ashes in the fire 
of Yoga. 


The importance of meditation is, 
indeed, extremely great. According to 
Sage Patanjali, ignorance, egoism, desire, 
aversion and identification with' mun- 
dane things are the five great afic- 
tions that assail the mind. These are 
alleviated by means of certain  Yogic 
practices; that is to say, they are 
Somewhat brought under control but 
are not wholly uprooted. They remain 
hidden in the form of seed and the 
moment they find an opportunity and 
favourable atmosphere they sprout and 
fructify. But the Yoga of meditation 
gradually culminates in complete 
Samadhi and destroys even the seeds of 
these evils. The delight that one 
gains through meditation is indescri- 
bable. The glory and joy of meditation 


can be realized only by actual practice 
of meditation. i 


Whatever has been written on 
meditation in this article is more of 
the nature of a compilation and con- 
tains very little of the writer's own 
experience. The kind reader will kindly 


excuse the errors that might have 
crept into the article. 














The Philosophic Background of Yoga. 


In the sacred literature of the 
Hindus the term ‘Yoga’ has been used 
in various senses. The analysis of and 
reflection upon this variety of senses 
lead the thinking mind to one central 
idea underlving them. It is the idea , 
of unity and the means to its realiza- 
tion. The commentators may lay 
emphasis upon the secondary meanings, 
which the term bears in different 
contexts; but the ultimate idea 
involved in all cases appears to be the 
unification of diversities. When the | 
term is employed in Mathematics, in 
Astronomy, in Politics and in secular 
literature, the original significance is 
nowhere altogether lost sight of. It 
always involves the conception of the 
unity of many,—one whole comprehending 
or unifying many. The Yoga ( conjunction — 
or addition) of two or more entities 
implies the realization of one 
comprehensive conception, in which 
the two or more are united together or 
submerged,—the idea of the unity of 
the duality or plurality. Sometimes 
that which brings together or unites a 
number of entities, though not compre- 


hending them, is meant by the term 
‘Yoga’. In cases of objects of pure 
knowledge—in cates of natural 


phenomena and metaphysical realities— 
the unity which already exists or is 
being produced by conjunction or 
organization of many objects has only 
to be known. But in cases where 
;unity has to be achieved by dint of 
voluntary efforts, the unity is the ideal 
|or end and the efforts are the means 
or processes for its realization. In such 
cases the term ‘Yoga’ is employed to 
signify the end as well as the means,— 
the ideal to be realized as well as the 
systematic methods for its realization,— 
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, and mind. 
| experiences a mental world, consisting 
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the goal to be reached as well as the 
path to it. 


In this world the human soul is 
placed in the midst of diverse orders 
of phenomena. Outside of himself man 
comes in contact with innumerable 
species of objects, animate and inani- 
mate, big and small, which produce 
various kinds of agreeable and 
disagreeable impressions upon his body 
Within himself also he 


of diverse kinds of wants and impulses, 
passions and sentiments, desires and 


tastes, ideas and beliefs, enjoyments 
and  sufferings, etc. He finds the 
diversities within closely related to — 
the diversities without. Thus the 


human soul appears in its mundane 
journey to be in close touch with two 
worlds of bewildering diversities, upon 
which it acts and by which it is 
acted upon. It appears to be floating 
upon a boundless ocean, whose very 
nature seems to be constituted of an 
incessant succession of gigantic waves; 
which move it hither and thither like 
a straw and from which it sees no way 
to extricate itself. 


























Though as a self-conscious sensuo 
creature man finds himself insepa 
related to such amazing dive 
without and within, this is a p 


being never accepts as 
inevitable. His spiritual 
revolts against this d 
diversities upon it and 
means of escape f 
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of physical and mental phenomena. 
When we reflect upon the way in which 
the human spirit naturally responds to 
the diverse objects of its experience, 
we find that the course of the develop- 
ment of its cognitive, emotional and 
&otive life is always directed towards 
the discovery, achievement and 
enjoyment of unity behind and within 
and above this plurality. The unifica- 
tion of diversities appears to be the 
ideal which the human spirit seeks to 
realize in and through all its knowledge, 
all its activities and all its feelings. 


The human reason is moved by an 
inherent urge for the discovery of 
unity as the true reality behind and 
within the diverse external and internal 
phenomena of actual experience, and 
it is to this urge that all the scientific 
investigations and metaphysical spec- 
ulations owe their origin and develop- 
ment. This urge appears to be incapable 
of being fully satisfied until ana 
unless all the diversities of the world 
are unified in the conception and 
intuition of one Absolute Reality, which 
is their sole ground and substance, 
which alone can furnish adequate 
explanation for them all and set the 
reason at rest. Man's practical life 
also, though ordinarily engaged in the 
pursuit of diverse kinds of changing 
attain 
perfect and permanent satisfaction, can 
never get rid of the sense of imperfec- 
tion and disquietude, till it can 
realize one Absolute Good, one Supreme 
Ideal in which all the relative ideals 
are merged and perfected and in the 
attainment of which man enjoys the 
blissful feeling of absolute freedom 
from all wants and imperfections, all 
| bondages and limitations, all possibili- 
ties of sorrow and anxiety and fear. 


Man's aesthetic consciousness also 


,is similarly in quest of one Supreme 


a | 


| Beauty, the realization of which 


SUE F would 
beautify the entire existence, would 
reveal the beauty of the Whole in 


every part of the universe, would 
convert the life into one serene flow 
of enjoyment. It is Love within, which 
can really enjoy Beauty as its object 
or to which the beauty of the objects 
of experience is truly revealed. So far 
as Love is overshadowed by hatred, 
malice, fear, lust, egoism, etc, the 
beauty which pertains to the essence 
of the objects of experience is veileq 
and the objects are experienced ag 
ugly, loathsome, terrible, discordant, 
‘disagreeable and disquieting. When 
all the feelings, which create discord 
within, are merged in the noblest 
emotion of Love, when thé entire 
consciousness becomes a deeply loving 
onsciousness, all horrors and defor- 

ities and conflicts disappear from the 
world, all objects and events are 
revealed as most harmoniously 
and beautifully arranged in their pro- 
per places and periods as parts or 
‘manifestations of one orderly and 
, beautiful organic system pervaded by 
Zone Life and Spirit. 

The Absolute Reality sought for 
by man's intellectual life, the Absolute 
Good sought for by his practical life; 
,and the Absolute Beauty sought for by 
his aesthetic life, are in fact one. It is 
ithe human soul's urge for perfect unity: 
which seeks Satisfaction in different 
channels and forms different conceptions 
of the ultimate Ideal in terms of the 
different aspects of its own nature 88 
manifested in its worldly life. As it 
|&pproaches its Supreme Ideal, the 
apparent divergences of its own nature 
gradually vanish, its life and experi- 
ences are unified and it realizes and 
|SiJoys the unity of Existence, Goodness: 
| Beauty, When this unity is realized in 
lits consciousness, 


the soul appears to 
' Tediscover re 


itself and it attains the 
State of perfect rest and bliss. 

Thus the analysis of the inherent 
cravings of the human nature awakes 
the consciousness to the truth that Yoga 
iS the ultimate ideal of life. Every 
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man is by nature a Yogi, if the term 
can be applied to those who in their 
heart of hearts consciously or uncon- 
sciously seek for the Absolute Unity 
as the ultimate object of their pursuit. 
But the term is generally used in a 
restricted sense, denoting only those 
who consciously and deliberately seek 
for the Unity and freely and voluntarily 
adopt some systematic course of dis- 
cipline for its realization. The human 
nature, as distinguished from the sub- 
human nature, moves in the plane of 
freedom, and the actual life of a man 
is regarded as consisting in the life 
he freely, consciously and deliberately 
lives. Hence Yoga aS a process is under- 
stood as the conscious and deliberate, 
methodical and systematic pursuit of 
Unity in the actual life of a man. 


The term Yoga has been used in scien- 
tific and secular literature generally in 
a relative and phenomenal sense, and 
in philosophical and religious literature 
it is generally used in the ultimate 
and absolute sense. In the relative 
sense it means any kind of union,—any 
form of conjunction or amalgamation,— 
any state of temporary deliverance from 


conflict, discord, disquietude, restless- 
ness,—and any effective way to its 
attainment. In the field of human 


activities any systematic and effective 
meahs adopted for the realization of 
any desirable end, which may be ex- 
pected to set the mind at rest for the 
time being, or to bring about unity or 
harmonious relationship between men 


and men, between communities and 
communities, between nations and 
nations, etc., has been termed Yoga. 


Illustrations of the variety of usages 
of the term in the relative 
would be out of place here. 


Senses 


We are here specially concerned 
with the absolute and religious signi- 
ficance of Yoga, which, as we have seen, 
refers to the Absolute Unity for 
which the human soul in its innermost 
nature has an inherent yearning and 


THE PHILOSOPHIC BACKGROUND OF YOGA 





59 


the systematic course of dirciplines to 
"which the body, the senses and the 
mind have to be freely and voluntarily 
subjected for the purpose of the reali- 
zation of this Unity and the attainment 
of perfect peace and rest. Yoga accord- 
ingly consists in the one-pointedness 
of life's acftivities,—the concentration 
of life's energy on one ultimate Ideal, 
which should raise a man's knowledge, 
feeling and will to a spiritual plane 
where all the phenomenal diversities 
should be unified and transcended and 
where all the worldly interests should 
be merged in one serene and blissful 
consciousness of perfect self-fulfilment. 


Though every systematic course of 
discipline for the realization of this 
ultimate Ideal of human life must 
necessarily involve intellectual, emo- 
tional, volitional as well as physical 
elements on account of the organic 
unity of the human nature, emphasi 
is laid upon particular factors in the} 
particular systems of Yoga. Hach system 
regards the discipline of a particular 
aspect of the phenomenal character of 
a man as of central importance and 
that of every other aspect as subsidiary, 
to it. This special emphasis is greatly 
influenced by and is not unoften the 
result of the metaphysical conception 
which any particular religious school 
holds about the nature of the Absolute 
Reality and the human soul's ultimate 
relation to It as well as the idea it 
forms about the psycho-physical consti- 
tution of man. À 


Take for instance the Sankhya pe 
system. According to it, the | M 










as objective, evolves out of 
differentiated, unmanifested 
luminous Prakrti or Primord 


lurality of 
Purusas, each of 
a simple, una 
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of each Purusa to liberate itself from 
its apparent relatedness to the Prakrti 
and its diverse manifestations and to 
realize its own essential unrelated 
absolute unity. Yoga according to this 
system means the self's union with 
itself,—the realization by the phenomenal 
self of the absolute changeless unity 
of its real noumenal nature through 
the dissociation of itself from the 
changing Prakrti, which then becomes 
as good as non-existent to itself. As 
the apparent relatedness of the self to 
the diversities of the world and its 
consequent experiences of sorrows, wants 
and imperfections are due to beginning- 
less Ignorance, the process of Yoga 
assumes principally the form of the 
discipline of knowledge for the removal 
of this ignoranóe, and the culture of 
indifference to the worldly concerns, 
restraint and extirpations of all passions 
and desires, self-concentration of the 
mind, etc., becomes auxiliary to it. 


Patanjali represents a school of 
thought and culture, which accepts 
almost in toto the metaphysical view 


of the Sankhya system, but lays far 
greater emphasis upon the practical 
side of self-discipline for the realization 
of the absolute unity of the Purusa or 
true self. It holds that Yoga as a process 
essentially consists in the suppression 
of the diversities of mental functions 
and the concentration of the entire 
mental energy upon the unity of the 
self-luminous noumenal self. Asa result 
f this process the true unrelated un- 
changing self-luminous spiritual charac- 
ter of the self will reveal itself as a 
matter of course. This process of the 
realization in experience of the Self'g 
union with itself involves in the first 
instance the purification of the body 
and the mind through the proper regula- 
tion of inner and outer conduct. in 
accordance with the laws of morality. 
Secondly, the body and the vital forces 
and the nervous system have to be 
brought under control and set at rest 
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through proper disciplinary Measures, 
Thirdly, the mind and the senses have 
to be withdrawn from the gross ang 
subtle objects, which tend to draw 
them out towards the diversities of 
the world. Fourthly, the mind has to 
be wholly concentrated upon the change- 
less unity of the self. The self then 
shines in ifs self-luminous glory, ang 
the whole being of the mind is unified 
in that blessed spiritual experience, in 
which there is no distinction between 
subject and object, no reference to 
space or time, no differentiation between 
knowledge, feeling and will. 


The system of philosophy and 
religion, as interpreted by  Pataüjali 
and his followers, has specially come 
to be known as the Yoga system, on 
account of the stressit has laid upon the 
detailed process-of self-unification,—upon 
the practical method of physical and 
mental discipline for the realization of 
perfect unity in actual life. Sankhya and 
Yoga are in fact distinguished from each 
other in their emphasis upon the intellec- 
tual and volitional aspects respectively 
of the human life’s search for unity 
behind all diversities of normal ex- 
perience. This distinction between the 
two has been drawn from very ancient 
times, and we find elaborate discussion 
of the two from this standpoint in the 
Mahabharata. Accordingly Sānkhya ha 
developed principally as a system © 
Metapbysics and Yoga as a system 0 
practical discipline, the former layin 
Stress upon the logicality of reasonin 


and the latter upon the concentration 
of the will-power. 


The Yoga school asserts on the 
strength of the actual experience of the 
Yogis that though the ultimate aim of 
Yoga is the realization of the change- 
less differenceless Subject-objectless 
absolute unity of the self through 
perfect Self-dissociation from Prakrti 
which is the mother of all diversities: 
the concentration and unification of the 
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physical and mental energy in course 
of the process of discipline so immense- 
ly expands and intensifies the power 
of thought and will of the Yogi that he 
may be said to attain a state of 
omnipotence and omniscience in relation 
to the phenomenal world before the 
attainment of the state of absolute 
unity, A Yogi of the highest type, just 
pefore complete indifference to and 
separation from the world of actual and 
possible diversities, enters into and 
gets hold of the very centre of the 
Energy, from which the world evolves, 
and obtains mastery over the lawsand 
processes of its evolution. The soul of 
the Yogi is experienced as identified 
with the soul of the world-organism, 
the intelligence and the will of the 
Yogi are experienced as identified with 
the Intelligence and the Will that 
pervade and regulate the whole course 
of the evolution of Prakrti. At such a 
stage the Yogi can know or see as 
present before him whatever he pays 
his attention to, gross or subtle, near 
or far, past, present orfuture. He can, 
if he attends to, understand the 
thoughts, feelings and languages, not 
only of all men, but also of all the 
lower animals, even the reptiles and 
insects. The experiences of his own 
past lives and of the lives of others 
become perceptible to his concentrated 
mind. His will-power is so immensely 
developed that he can, if he wills, 
change the normal courses of things,— 
he can exercise his influence even upon 
the Sun and the Moon and the stars,— 
he can check the power of the blazing fire 
from burning even a straw and the power 
of the stormy wind from moving even a 
dry leaf. He can at pleasure go with- 
out any conveyance in a moment to a 
| distant place with his material body 
! or leaving it behind. He can diminish 
or magnify the size and weight of 
his body, can create any number of 
podies with different characteristics for 
| himself and live and work in them 
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in diverse ways at the rame time. He 
attains mastery over life and death, 
objects and events, enjoyments and 
sufferings, natural forces and animal 
minds. And so on, 


The acquisition of such knowledge 
and power appears so miraculous and 
superhuman and supernatural and there- 
fore unbelievable to ordinary men like 
ourselves, because we are acquainted 
only with the surfaces of the physical 
and the mental worlds and we have 
formed ideas about the nature of mind 
and matter on the basis of this 
superficial acquaintance. Our most 
thorough and penetrating scientific 
investigations also are mere systemati- 
zations of our grossly imperfect sense- 
experience and hence cannot dive 
below the phenomena on the surface. 
The character of the phenomenal world 
of our ordinary limited sense-experience 
is believed to be so stiff, so unalterably 
fixed, so definitely moulded by what 


we regard as the ultimate laws of 
nature, and our present superficial 
knowledge of the character of the 


world-process is assumed dogmatically 
to be so final, that whatever appears 
to be inconsistent with it is sought to 
be rejected as ridiculous, For want of 
appropriate culture we have no idea 
as to how far the powers of our mind 
and senses can be developed. 


The outward application of the 
human intelligence and will in a some- 
what concentrated form in the prese 
age and its glorious achievements 
different directions have in 
measure awakened our  oonsoiousne 9. 
that man's knowledge and p 1 


tations to which they were ] bel 
be naturally and necessa; : 
But we havenot yet 1 
the nessa ss 
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and philosophers in this line. As a 
result of the inward concentration of 
this intelligence and will upon the 
innermost spirit of mind and things, 
they have attained success in practically 
spiritualizing matter and thereby obtain- 
ing mastery over the material world 
and transcending all limits to their 
knowledge and power. They see with 
their spiritual eyes, hear with their 
Spiritual ears, and these 
limitations of time and space. Their 
material body is so spiritualized that 


the spirit plays in it and with it with | 


perfect freedom and without any 
obstacle which the nature of the body 
as an independent material entity 
might put in its way. 'The material 
world also becomes spiritualized to 
their experience, so that its objects 
become pliant and readily yielding to 
their will. No object remains foreign 
to, independent of and isolated from 
their all-unifying consciousness and 
nothing exists to set any limits to 
their knowledge and power. 


It is not to be supposed that the 
Yogis who attain such knowledge and 
power make a parade of them to Show 
their superiority to other people. Their 
mind being purified ana concentrated 
upon the unity of the spirit is 
never moved by any curiosity to direct 
its attention to any of the diverse 


phenomena of the world. The Yogis are | 
therefore found in most cases to be! 


ge of parti- | 
They never exercise their will- | 


indifferent to the knowled 
culars. 
power to change the natural courses of 
things or to create any dislocation in 
the world-system. Such whims or 
propensities never arise in their self- 
concentrated mind. Their Outlook on 
the worldly affairs undergoes a, tho 
«transformation. They look upon 
sub specie eternitatis and hence the 
appears to them as a modelof h 
and beauty. The world is to them as 
it: ought to be. No changes in its 
details appear valuable to them. These 


rough 
things 
world 
armony 





know no, 


is these Pseudo-yogis or th 
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are all governed by laws, which are 
all right and require no alteration, The 
diversities are only to be known ag 
evolved out of and dissolved into one 
Ultimate Reality and then to be trang. 
cended. The will of a true Yogi is at 
one with the immanent plan of the 
universe and is therefore quite at ease 
in the midst of all circumstances, 
Though his heart is full of serene love 
for all creatures, human as well as 
sub-human, he looks upon their weal 
and woe from a higher spiritual plane; 
his idea of true good and happiness 
differs substantially from that of the 
creatures themselves, and his love for 
them also does not impel him to exert 
his will in the direction in which the 
blind ignorant suffering creatures would 
like it to be directed. The plan of 
the universe is all right to him and 
hence in spite of the unlimited power 
of his thought and will he bows down 
to it and lives the life of a docile boy 
in relation to the outer world, till he 
altogether dissociates himself from it. 


There are however Many pseudo- 
yogis whose moral character and spirit. 
ual insight are not properly developed 
through appropriate Yogic discipline, 
but who adopt particular Yogic 
methods and practise particular forms 
of concentration, leading to the acquisi- 
tion of particular kinds of so-called 
miraculous power and knowledge. It 
e imper- 
all from the true ideal 
that make a display of their 
Ower and knowledge and strike 


fect Yogis who f 
Of Yoga, 
occult p 


ite ordinary people with wonder and 
admiration. 

Again, amon th i of 
what is g e adherents 


technically called the Yoga 
have zie a are many sub-sects which 
stress u m by reason of their special 
aspects 2 ena Practice of particular 
trol of me discipline, such as con- 
control of € Teath and the vital forces: 
vous he muscles and the ner- 

*ystem, control of the mental func- 


System, 
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tions, incessant repetition of and medi- 
tation on some Mantra or mystic sound 
(with or without any literal meaning ), 
meditation on some subtle sounds 
occurring within the physical organism, 
and so on. All these are helpful to 
true Yoga; but sometimes the means is 
mistaken for the end, and undue attach- 
ment to the means often stands in the 
way of true spiritual advancement. 


We have pointed out thatthe con- 
ception of Yoga as the ideal of human 
life is determined by the metaphysical 
conceptions of the different schools 
with regard to the nature of the Abso- 
lute Reality, and we have illustrated 
this point by reference to the Sankhya 
system and the system which is gen- 
erally known by the name of Yoga or 
Rajayoga (King of Yogas). But this can 
be illustrated by reference to other 
Systems also. 


There are philosophical schools 
which maintain that the world of 
diversities originates from, is sustained 
and regulated by, and is ultimately 
merged in, One Universal 
Self or Paramatma, which is accordingly 
the Absolute Reality. The individual 
finite selves are conceived as eternal 
finite individualized parts or manifesta- 
tions of that Absolute Self. Yoga as a 
process essentially consists, from this 
point of view, in intense undiverted 
loving Devotion and self-surrender of 
the finite self to the Absolute Self, and 
as the ultimate end it consists in 
eternal blissful communion of the 
former with the latter. All the process- 
es of body-control, mind-control, non- 
attachment to worldly objects, obedience 
to rules of morality, concentration, 
meditation etc. should accordingly 


| be subservient to this loving Devotion 


| to 


Paramatma. 


Among these schools some hold 
that the finite selves are eternally 
different from, but related to, the Abso- 
lute Self, and aocording to them even 
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ence should continue, though the self 
of the Yogi should be wholly and eternally 
absolved in the thought and Love and 
enjoyment of the Divine Self and in 
this sense unified with it. Others again 
think that the relation between the 
finite selves and the Absolute Self is 
such that they cannot be regarded as 
either different or non-different from it. 
To them Yoga consists in the perfect 
realization by the individual self of 
its neither-different-nor-non-different 
unity with the Absolute Self, so that 
all consciousness of difference between 
them should be merged in One Trans- 
cendent Blissful Self-Consciousness, in 
which the Absolute fuHy reveals It- 
self in the individual in all Its glori- 
ous perfection. : 


The Vedantists of Acharya Sankara's 
school hold that the Absolute Reality 
is one differenceless attributeless change- 
less Spirit,—Brahma,—and that the 
diversities are its illusory appearances 
caused by the beginningless Cosmic 
Ignorance. The individual selves are 
according to their view really identical 
with this Absolute Spirit, though 
illusorily appearing in this illusory 
world as finite and changing and dis- 
tinct from one another. Consistently 
with this metaphysical conception they 
hold that Yoga ultimately signifies the 
individual self’s conscious ascent above 
the illusory experience of individuality 
and plurality through the culture of 
true metaphysical knowledge and the 
realization of itsabsolute identity with 
Brahma, i.c., the realization of the abso- 
lute non-duality of the Self. 


Even the Buddhists, who acknow- 
ledge no metaphysical Reality as the 
Source or Substratum of the ever-chang- 
ing phenomena of experience, recognize 
Yoga a8 the end as well as the means, ” 


and according to them Yoga as the end 


is the realization of the changeless 


‘@ifferenceless unity of Nirvana or anni- 


hilation of all subjective and objective 


inthe state of perfect Yoga this differ- ‘diversities, and Yoga as the meang 
te ipod 
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consists mainly in the concentration 
of the phenomenal consciousness upon 
the Absolute Void and the systematic 
course of discipline subsidiary to it. 


Thus it is the realization of the 
Absolute Unity, whether conceived as 
immanent in or transcending the diver- 
sities of subjective and objective 
phenomenal experience, that Yoga essen- 
tially implies in all the religious 
systems, and it is this Yoga for which 
the human soul has an inherent urge 
and which is recognized by the spirit- 
ually advanced thinkers of all sects 
as the ultimate goal of human know- 
ledge, emotion and action. 
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The term Samàdhi is 
synonymously with Yoga. 
meaning of Samadhi is the 
complete (Sam) state of 
super-conscious state of 
which there is no 
imperfection and disquictude, no 
of ignorance, doubt 
no experience of plurality within or 
without, no hankering for any further 
knowledge or enjoyment or activity. 
‘This state is identical with the state 
of the spiritual realization of perfect 
differenceless absolute unity within the 
self, and in this realization the mission 
of human life is fulfilled. 


often used 
The inner 
perfect or 
existence,—a 
existence in 
consciousness of 
sense 





Mysteries About Yoga. 


Living in an Arama far away in 
the interior of the Himalayas, we very 
often receive enquiries from persons 
from all over the world—specially 
from the countries in the West—whether 
they can learn Yoga if they come to 
the holy Himalayas or whether there 
is any chance 


Mahatma or a Yogi. By Mahatma they | 


mean a mysterious being, not visible 
to the ordinary mortal eyes, but to be 
seen by the favoured few. Everybody 
feels elated on belonging to the category 
of the chosen few, and so our 
correspondents seek to know if there 
is any chance of their being one of 
the fortunate few, and finding out a 
Short cut to ‘Yoga’, 


If we tell them that there is 
nothing mysterious in the Himalayan 
region, that here also the sun rises in 
the east and it sets in the west, that 
the year brings in its seasons of heat 
and cold—rather very, very severe cold 
that here also the mind is a victim on 
its vagaries a8 much as in the plains 
they are scared away by the Mery 
simplicity of our answers, Yes, the 


of their meeting aj; of the Eternal One. But here also an 


By SWAMI PAVITRANANDA. 


Himalayan 


region has got its 
advantages: 


its sublime atmosphere, 
deep solitude, isolation from the hum 
and bustle of the city-life, the snow- 
Capped peaks reminding one of Siva 
jin meditation—all these tend to make 
the mind calm and force one to think 


great 


aspirant has to Struggle hard, has to 
Shed his heart's blood if he wants to 
unravel the mystery of being, ‘The 
external environment gives us a great 
kerono ubt bat that i5 not all 
Simply environment avails nothing, if 


one cannot draw out the fire within, 
taking advantage of that. 


. People have usually got a queer 
idea of Yoga. So they are in search of 
Yogis in the mountains which are 
inaccessible to all excepting the 


adventurous, By Yoga people ordinarily 
mean some miraculous 


E powers, some 
E raordinary happenings, the capacity 
© do some out-of-the-way deeds, By 


practising Yoga they desire 
advantage Over normal hu 
But how often in trying 
Capacity to dupe others 


to score an 
man beings. 
to develop & 
they dupe 


and restlessness, 


| 
| 
t 
| 
j 





|God, 


| 


|own existence; 
‘finding out the 
|being. Here also 


} 
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themselves! Examples are not rare of 
spiritual adventurers who run to 
‘Secret Thibet! or caves in the 
Himalayas, in search of ‘'Yogis’’, and 
after wasting time and energy go back 
disappointed, heart-broken and exasper- 
ated, and the only recourse they have 
to, for attenuating their feelings, is to 
write a book on their adventures, 
which only inflame the desire of others 
to do likewise (and suffer the similar 
fate ), 


If one has the genuine hankering 
to learn Yoga, one has to drive away 
completely from one's mind that there 
is anything mysterious about Yoga. 
Yoga is a simple process, so simple 
that its very simplicity is bewildering 
to most of us. Yoga means the method 
iby which we realize God or our Inner 
lSelf. If we believe in God, we 
etno believe in all the ideas 
associated with the conception of God— 
He is all-pervading, ever-present, more 
beloved than the most beloved earthly 
relations, and so on. Consequently, we 
need not take to any tortuous path to 
realize Him. We can go straight to 
Him, if we are sincere; we can claim 
our birthright as heirs to an Almighty 
Being. And if we do not believe in 
even then, there is not much 
difficulty. Everybody believes in his 
to him Yoga will mean 
Real Self—his inner 

there is nothing 
mysterious about it: one knows that 
one exists, and Yoga means the 
realization of one’s Existence in such 
a manner that there will be no mistak- 
ing about it. 


Here the question arises, if God is 
all-pervasive, why is it that we do 
not see Him, and suffer in consequence P? 
If we are the inheritors of such a 
great legacy; how is it that we live 
as miserable wretches and work like 
galley slaves—not knowing our past 
and future? Well, that is a yoy stery 
which we can unravel only when we 


9, Y. 
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fathom the mystery of the universe, of 
creation. So long as we are in dreams| 
we cannot understand the mystery of! 
dreams: for that the only remedy is, 
to break the dreams. | 


Every saint who has realized God 
Bays that constantly does God try to 
come to us, but it is we who fly away 
from Him; that God is eternally 
hounding us, but unfortunately we 
have got the infinite capacity to hide 
ourselves from Him. There is a great 
centrifugal force working in us, and 
we constantly move away from God. 
The vehicle through which that force 
works is our desires,—our attraction 
for the sense-objects, and they express 
themselves in our activities. Man is 
ever active to fulfil his desires. And 
the more his desires are fulfilled, the 
more they are increased and the more 
a man is entangled in works.  OCarlyley. 
has very aptly said that our position is] 
like that of a dog round whose neck al 
bell has been hung. The bell rings, and. 
the dog runs. The faster the dog runs, 
the louder the noise of the bell. This 
process goes on, tlll the dog falls do i 
fatigued and exhausted, and meets with) 
death. Exactly similar is our fate. Afte 
life's labour when we are face to face 
with death, we find, as we look back, 
allour labour has been simply running 
after a will o’ the wisp—all in vain. 


So, 






















Yoga says, just reverse the 
process. Your tendency is to run after: 
sense-objects, to do works. Yes, do that 
but have no desires. Work without) | 
the hankering for the fruit of actions. 


will automatically drop off. No 
can be without actions. If you 
garen activities, 
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and internal—will cease, and you will 
realize your true nature. This is 
Karmayoga. 


Now this can be practised from 
every position of life. There is no use 
of running hither and thither for that. 
In your impatience you may do that, 
but the bundle of desires will be 
always with you: they will give you 
no rest. Swami Vivekananda during his 
wandering days met with a man who 
moved from place to place for long 
forty years, but still did not find a 
suitable place where he could remain 
steadily for some time and meditate. 
When Swamiji expressed astonishment 
at that, the unfortunate man replied, 
"I have been in the deepest solitude 
of the Himalayan region, I have been 
on spots facing the gorgeous scenery 
of a vast ocean, I have wandered 
about from placeto place; but nowhere 
could I rest, because my mind did 
not give me rest.’’ Yes, however we 
may try, our mind does not give us 
rest, and so we wander on and on. 
Therefore the best remedy is to cut 
at the very root of the tree—to kill the 
desires. 


The difficulty arises, how can we 


work without desire P—without being ; 


interested in our successes and 
failures P An inert mass can only be 
indifferent to external influences; how 
can a man with feelings and emotions 
be the same in successes and failures p 
The task indeed is difficult, But that 
‘can be possible only when we believe 
in God or we know that we are the 
Self and a8 such much greater than 
that which dances to the tune of the 
world of desires. Those who believe 
in God, can do works ag dedicated to 
God. Work becomes exactly a kind 
of worship with them; Karmayoga 
becomes synonymous with Bhaktiyoga 
to them. Those who have no faith in 
God, but believe in a Higher Self, ma 

think that they stand like a tall cum 
the wind and storm dash against the 
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base, but the cliff itself is unmoved, 
indifferent, resting on its own glory, 
The Self is not affected by the 
influence of actions. Thus Karmayoga 
is mixed up with Jidnayoga. 


But one has to start with actions,‘ 


The Gita insistently says:— 
aaa TH mug | 
Amsa TAT BA: AVIRA d 


—For one who wants to attain 
perfection in Yoga, work is the means, 
When he is established in Yoga, inaction 
is the way. 


But every man has not to pass 
through the same process. Tempera- 
ments and the degrees of intensity in 
religious life differ, so do the methods 
of God-realization. There are some 
persons in whom the desire for the 
realization of God is so strong, that 
they cannot pass through the ordinary 
duties of life. They pine for God in 
the same way as a drowning man pants 
for air to breathe in. It is impossible 
for them to go round their normal duties. 
God in His infinite mercy, seeing their 
earnestness, at once takes them to His 
arms. At a sweep they cross the ocean 
of May. Sri Ramakrishna would say; 
“When a child cries very doggedly; 


its mother leaves all her works, and 
! comes hurriedly to the child to console 


jit" When a man has developed a great 
{hankering for God, when he becomes 
9ne-pointed in Devotion, as the Gi 
Says, realization of God becomes easy 


‘for him, This ig Bhaktiyoga—the path 
jof Devotion, 


it is said that Bhaktiyoga is the 
easiest of all the Yogas. In this, man has 
not to pass through any hard discipline. 
c has simply to turn his emotion to 
oc. Man has Only to love God with 
heart and sou], ang God takes care of 
E rd for him. `The emotion of a 
pees Purified by the touch of God be- 
ats "E unerring guide, and he goes fast- 
ou just as a boat speeds forth when 
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its unfurled sail is pushed by a mighty 
wind. When a man has to obey artificial 
restrictions, though self-imposed, there 
is the chance of lapses, but when the 
obedience to laws becomes spontaneous, 
there is no chance of failures. When 
a devotee has got true self-surrender, 
he has reached a safe ground. 


such kind of Devotion pre- 
supposes a great faith and belief in 
the existence of God. Those are 
fortunate, who are born with an un- 
shakable faith in God and who instinc- 
tively, as it were, run to God. But 
what about those who are not so 
fortunate ?—who cannot take the exis- 
tence of God as axiomatic truth P For 
them Hinduism prescribes the path of 
Knowledge. They have to philosophize 
about the problems of life and death, 
of the real and the unreal and with 
iron determination reject what is false 
and unreal and accept what is true and 
real. The path is difficult no doubt, 
for the mind plays hundreds of thousands 
| of tricks, and one is not sure how 
long one can keep up to a resolve. 
Yet a man must be true to himself: 
he must follow his ‘Swadharma’. By 
following his Swadharma he reaches the 
goal. The path may be arduous, but 
there is Divinity within everyone; it 
may be hidden, but it is never dead. 
By sheer will-power one wakes up the 
Divinity within oneself and attains 
Knowledge. 


There is another class of persons 
who are of a meditative temperament. 
They find that mind is the source of 
all troubles. Mind is, as it were, a 
gateway between the internal and the 
external world. Mind does not allow 
them to look within, and always forces 
them to the external world. So they 
want to delve into the secrets of mind. 
They want to calm down the mind; 
with mind they want to study the 
mind—they take to the practice of 


But 


| meditation. As they become adept in 
| meditation, layers after layers of the 
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mind open themselves 
till the very secret of 
unearthed. 


before them, 
Existence id 


The science of meditation, which el 
technically called Rajayoga, deals with 
various helps and obstacles to medita- 
tion. One cannot succeed in meditation 
all at once. The Gita says that it is 


harder to control the mind, than to 
stop the blowing wind. Ceaseless 
struggle and eternal vigilance ar 


necessary to stop the vagaries of the 
mind. And in this process man gets 
various psychic experiences. 


Ordinarily people who run after 
‘Yoga’, hanker after these psychic 
experiences. And they want to have 
them without undergoing the various 
disciplines prescribed by Rajayoga. Raja- 
yoga speaks of eight steps: Yama, Niyama, 
Asana, Pranayama, Pratyahara, Dharanas 
Dhyana and Samadhi. But adventurers in ont 
the field of Yoga usually try to have 
some exciting experiences through Praza- 
yama and Asana. They do not care to 
study and practise Yama and Niyama, 
which are comparatively more difficult . 
and require earnest efforts for many, 
many years. They are not really 
spiritual men, nor have they real Spiritual 
longing. They want a short cut to 
spiritual experiences, just as some 
enterprizing persons go out on expedition 
to climb some high mountain peak and 
create a name for themselves. 
there is no short cut to spiritua 
One can become all on a sudden 
by deceiving others, but one ca 
deceive God or Truth. One 
deceive the whole world, but one ca: 
deceive oneself, and God is thi 
Self. 





means non-injury, t 
stealing, continence, 
of gifts) and ? 
cleanliness, 
scriptural 
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none can hope to build up his spiritual 
life. There is absolutely no mysterious- 
ness in these moral disciplines. They 
have to be mastered through earnest 
efforts and constant grappling with 
failures. For practising them one has 
not necessarily to go to mountain caves 
or to some miracle-making Mahatmas. 
These can be practised in everyday 


life. Of course heart-breaking struggles 
are necessary for success in these 
efforts. But one’s sincerity and earnest- 


ness are a sufficient guarantee that 
one will ultimately succeed. When the 
child makes the first effort to stand 
erect and walk, the mother stands near 
by to offer help in case it falls down. 
The same is true in religious life. No 
honest effort goes in vain. “No doer 
of good comes to grief, my child'', says 
the Gita. So one has to struggle in 
spite of all dark forebodings or grievous 
disappointments. In religious life, it 
SO happens that we are very near to 
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success exactly at the time when We 
seem to be in the abysmal depth of 
failures. So one need never lose heart 
if only one be honest with oneself, 

As such there is 
mysteriousness in Yoga a8 a path to Goa, 
The path is as clear as the broad 
daylight. Whether have got a 
desire to tread that path is a different 
question. But those who want tő make 
Yoga a means to getting some extra. 
ordinary or unusual powers, will ulti- 
mately dupe themselves, though in the 
meantime they will find enough oppor- 
tunity to deceive others. 
this class of people who have made 
Yoga synonymous with charlatanry and 
created in the minds of honest people 
a dread for Yoga. 

Everything good and valuable has 


we 


got its imitations. There are good 
coins a8 well as base coins, One must 
be able to distinguish them, if one i8 


to safeguard oneself against deception. 





Yoga—The Psycho-Physical Discipline: 
Its Value for Everyday Life. 


THe HINDU TECHNIQUE OF RELIGION 


Yoga i8 a unique Hindu concept, 
extremely difficult to translate into 
English. It is religion on the experi- 
mental side, and sums up the achieve- 
ments and aspirations of Hindu Thought, 
Philosophy with the Hindus is not 
simply an intellectual pursuit; it is 
also a dedicated life; and Yoga is the 
name for it. If philosophy is the 
Vision of Truth, then Yoga ig its prac- 
tical side making for its realization 
Yoga, thus, is both an intellectual 
system and a practical discipline of 
ife. It is harmonized knowl 
making possible a harmonized lif 
,is not only a view of life, 
way of life and a means t 


edge, 
OST 
but also a 
9 salvation, 


de 
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It is the Hindu technique of religious 

realization. It is the system of self- 

discipline that lifts us to serenity and 

eno, and gives a healing unity of 
ul. 


The ordinary meaning of Yoga i8 10 


“meditate”, but its technical meaning 
18 "to join". It measures our capacity 
for God, 


po and comprises the practical 
discipline which points the road to the 
mystic realization of the oneness of all, 
and is thus the crown and completion 
of spiritual life. The path of spiritual 
Progress is not a bed of roses, “Strait 
RC Eno gate, and narrow is the way 
which leadeth unto Life, and few there 
be that find it”, said Christ. THe 
ROS Qi: liberty and human dignity 
18 unceasing vigilance and perpetual 


absolutely no. 


And it is , 
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struggle with the infirmities of our own 
nature. The course of Yoga never runs 
smooth; its path is strewn with ob- 
stacles, and its very life consists in the 
struggle to overcome them. Yoga is nof 
a matter of occasional experience, but 
a continuous life. It is the conscious 
art of self-discovery and contact with 
"pg YE PERFECT" 

Man's instinct for fullness of life 
finds its articulation in the Upanishadic 
dictum ‘'Tat-twam-asi’’ and in Christ's 
exhortation ‘Be ye perfect even as your 
Father in Heaven is perfect.’’ Thiscall 
to perfection is addressed to each of 
us, and lends order and dignity to our 
existence, Therefore, the poet's words 
"A man's reach should exceed his 
grasp'', is not merely a command of 
what ought to be; they are a descrip- 
tion of what is. Man has always been 
stretching himself beyond his own 
measure. He hasa sense of the Infinite. 
Eternity has been set in his heart. 
He has not been content to look only 
on the things seen; his gaze has ever 
been towards the Unseen. He always 
seeks for, and strives after what is 
above and beyond himself and his 
world. In science he tries to get 
beyond the phenomenal reality as his 
senses apprehend it to the noumenal 
which will satisfy his mind. In phi- 
losophy he endeavours to bring the 
multiplicity of his experience, outer and 
inner, into a unity that will evidence 
itself to his reason as coherent, In 
morality he is not content with the 
customs and standards of society, he 
conceives and aspires to realize an 
ideal challenging his nature. The 
motive; the elan vital of progress in all 
spheres of human interest and activity 
is “The best that is yet to be”. But 
it is in his Religion, above all, that 
man’s reach i8 beyond his grasp. As 
religion is universal in mankind, so it 
is necessary to manhood; and Yoga is 
the sovereign method of religion for 
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Spiritual perfection. It consists inj’ 
unyielding vigilance coupled with com- || 
plete surrender to God. The simultaneous) 
culture and co-ordination of the keen- 

ness of the intellect and intensity of 

concentration, the fervour of emotion 

and the power of will consummated 

in the supreme surrender to the Divine 

constitute the core of Yoga. 


The doctrine of Yoga is the direct 
outcome of the philosophic teaching of 
the dima. When the Upanishadic seer 
declared “Thou Art That’’ as the essence 
of all wisdom, he gave a definite bent 
to the Indian spiritual genius. The 
soul of man is of the very mature of 
Brahma—the Ultimate Reality—the soul 
of the Universe; and Yoga is the royal 
road to the perfecting of the individual 
by the process of integral union with 
God. 

CO-ORDINATE LIVING © 


Yoga, then, may be defined as the: 
process as well as the result of balancing 
the different sides of our nature—body, 
mind and spirit. It may be thought of 
as an efficient and scientific method 
of bringing about the development of 


man’s triune nature by means wie 
of mental concentration upon X 
the various bodily funotions, mental E 


powers and spiritual forces experienced e 
in and through the human organism, I 
It is a methodical discipline to attain 
perfection through the control of the 
physical and psychical elements of n 

It is a set of practices which cure th 
body of its restlessness, and 
from its impurities. It is a systex 
moral and mental discipline by 
can purify the intellect, free the 
its illusions, and geta direct ext 
of Reality. The physical 
active will and th 
tions are 
and become 
spiritual ene 
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Yoga is concerned with the whole” 
individual, and aims at the symmetrical 
development of all his powers. It 
recognizes that the body is the instru- 
ment and apparatus of spiritual life, 
gives to it as much dignity as it gives 
to the mind, and demands that in the 
interests of spiritual freedom both body 
and mind must be under perfect control. 
| The Hindu philosophy declares that 
| Pusti (vitality ), Tusti (happiness) and 
| Santi (peace) are the triple ideals of 
| life; the fulfilment of this depends on 
| the integration of the activities of the 
body with those of the mind and 
Bpirit. 

MIND-CONTROL 


The harnessing or disciplining of 
the mind, is fundamental to all systems 
of Yoga. According to Patafijali, Yoga 
is the restraining of the fluctuations of 
the mental tendencies. Where this 
control and discipline are lacking, the 
self identifies itself with the intermi- 
nable flux of the desires and impulses 
and modifications of the mind, so that 
instead of spiritual insight into the 
true nature of our existence which ig 
the fruit of Yoga, there prevails. a 
condition of mental Obscurity called 
Avidya, or Ignorance. Egoism is the 
immediate result of Avidya, it Alls us 
with desires and aversions, hatred and 
avarice, and dulls spiritual vision, and 
keeps us in a state of Perpetual 
subservience. Thus Avidya i8 the main 
cause of all our troubles; and the 
Bupreme ethical task of Yoga is the 
uprooting of Avidyz. The elaborate mental 
and moral disciplines help ug to 
discriminate that our real nature ig 
that of the spirit, and that the body 
and mind, relatively Speaking, exigt 
only as instruments for the actual 
realization of the spirit. Thus Yoga ig 
the practical means whereby the senses 
and the menal processes are held in 
restraint; it is the recognized means 
of purifying the body, and deliverin 
the soul from the vicious ang oppressing 


3 
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tendencies of the mind, as preparatory 
to the pursuit of Jaàüna which brings 
about salvation. 


A SYNOPSIS OF YOGA 
A long and painful process of 
preparation is imposed upon us so that 
we may triumph over all the obstacleg 
inherent in the feebleness of man, The | 
programme of this spiritual gymnastics | 


consists of cight stages, five of which 
are physical and ethical, and three || 
psychological, and metaphysical. The ‘| 


first five aim at bringing the body 
under control, and comprise injunctions 
and prohibitions in everyday conduct 
and rules and regulations relative to 
the positions to be taken in meditation, 
and others which have for their aim 
the control of breathing, the restraining 
of the senses, and the destroying of 
the communications between the mind 
and the external world. There is 
Special insistence upon the regulation 
of the breath on the ground that 
individual life ana thought are bound 
up with respiration, and that to control 
the one is to dominate the other. When 
fnally the body has been purified by 
these five stages, it becomes possible 
to exercise control on it. Three kinds 
of exercises lead progressively through 
meditation and contemplation to the 
final beatitude of unification with the 
Absolute. Thus in eight steps the soul 
Obtains liberation first of all from the; 
external world, and then from the 
hindrances which come to it through) 
its association with the organs of) 
intelligence and the will. Liberated) 
Pore ncE woxdM ot resulin) the coal 
feo oe in pure tranquillity; dissociated 
eres degheof Sita” ali tmt 
wind as "o ecstasy, and reaches 

y distraction the state of 


integration, Kaivalya, in which is it8 
Salvation, 


THE SPIRITUAL ATHLETICISM 


tip uthe religious consciousness gives 
& and vitality to the whole 


^ 


3 


= Lo oo or. 


by 
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striving of man. It stimulates the 
imperfect and finite soul towards the 
approximation to Truth, Beauty and 
Goodness. The religious life means 
contact with the perfect. It creates 
unity and harmony in our life. The 
Kingdom of Heaven is always “at 
hand'', as it is ‘‘within us’’ It is the 
noblest of saying that God is Love. 


Love and friendship are the choicest 





fruits of the tree of life; and love 





means harmony,, truth and beauty. God 
is purifying love, constructive love, 
healing love  pervading íhe cosmos. 
But God cannot enter our life without 
our willingness, without our asking 
and seeking. 





ETHICAL 


The first step in our spiritual quest 
is Yama which consists of ethical 
disciplines of abstentions corresponding 
to “Thou shalt not’s’’. Yama is negative 
discipline which asks us to refrain 
from causing injury to any living 
being, falsehood, theft, incontinence 
and acceptance of gifts. Of these, the 
first one, non-injury is the most im- 
portant; and a proper fulfilment of it 
will automatically take care of the 
rest. This isthe sublime Hindu doctrine 
of Ahimsa, which asks us to cultivate 
a spirit of friendliness to all, and go 
through life bearing malice towards 
none. It is of the nature of personality 
to be separative and possessive; this 
separativeness can be overcome by 
oving, this possessiveness, by giving. 


The second step Niyama constitutes 
positive directions regarding what we 
shall do to develop serene frame of 
mind. They are purity  (Saucha), 
contentment (Santosa), austerity (Tapas); 
study (Swadhyaya ), and Devotion to God 
( I$warapranidhana), These discipline us 
in cleanliness, control of body and mind, 
and surrender to God; they elevate us by 
cleansing our self of its sensuality, 
covetousness, immoderation in sex, 
drink and food, envy, hatred and 
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lethargy. Ordinarily our desires and 
aversions cloud our whole understand- 
ing. So long as we are full of desire 
for sense-enjoyment and for possession, 
of egoism and vanity, God has no 
place in our life. It is when we reach 
the true inner maturity that we 
cultivate comparative non-attachment 
for the things of the world, and begin 
to experience a yearning for God 
rising from the root of our personality 
as if we are being starved of a 
substance which is the basic constituent 
of our being. This ethico-psychological 
preparation develops Vairāgya ( passion- 
lessness) or freedom from attachment 
to objects or consequences of one’s 
own deeds, which is a pre-requisite 
for success in spiritual exercises, and 
brings about a moral transformation 
and a redirection of psychic energy in 
the path towards God-realization. 


PHYSICAL 


In the progressive development of 
spiritual life, special attention is paid 
to the building of a healthy body. 
The third of the eight stages of Yogic 
discipline deals with a series of 
gymnastic exercises which are meant 
to improve the various parts of the 
bodily organism. These exercises are 
called Asanas or postures, and aim at 
an all-round development of the body. 
Some of these postures have specific 
therapeutic value. The breathing 
exercises constitute the fourth stage. 
These help us to maintain our bodies 
at a high level of physical efficiency. 


“The last stage of Yoga involves mental 


exercises in concentration. They 
comprise the withdrawal of the senses 
from objects (Pratyahara), concentration 
(Dhàrana), contemplation ( Dhyana ) and 
unification (Samadhi). In Pratyahara a 
deliberate effort is made to diminish 
the impulses streaming through the 
sense organs. In this condition, the 
state of mind is one of detach: 
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spiritual value, and is dead to those 
stimuli that are useless for spiritual 
progress. When this stage has been 
reached, we are ready for Dharaya—the 


dynamic, one-pointed concentration, 
Dhyana, and fin Samadhi, the crown 


and completion of all religious dis- 
ciplines. 


BASIS OF SANE LIVING 


Now the practical value of these 
Yogic exercises for everyday life is 
enormous. Life in the modern age is 
not a mechanical routine but a creative 
art; it has become a great adventure, 
and not a set scheme. The problem of 
men never looked more threatening, 
more challenging than it does today. 
Mechanical efficiency and scientific 
ruthlessness combined with a con- 
temptuous disregard of such imponder- 
ables as are manifested by the spirit 
and will of man are today receiving 
our admiration. “Video meliora broboque, 
deteriora sequor"—'I see the better, but 
follow the worse''—is the pathetic cry 
of most of us. St. Paul with great 
mental anguish confesses that “The 
Good that I would, I do not: but “the 
Evil which I would not, that I do." 

“+ Now what is this weakness due to P 
The root cause of this trouble is that 
we have not disciplined ourselves, and 
enltivated sweetness of temper, sanity 
of mind and strength of Spirit. But 
Yoga guarantees these; it makes our body 
healthy and sound, controls the Senses, 
corrects our conduct, and establishes 
the right attitude towards others. 
Though the more intensive practice of 
Yoga is not for everybody, yet an 
honest beginning should he made by 
all of us in the interests of Sane and 
happy living. We will then be 
astonished at the progress we make 
and the results we enjoy. and then 
we will find it easy to climb from 
one step to another till at last we 
establish complete mastery ove, Our 
body and mind, 
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The two essentials for Successful 
living are the strength of body and 
purity of mind. 'They are the necessary 
conditions of the realization of life in 
action. The integration of the activities 
of the body with those of the mind ig a 
basic principle in the culture of the soul, 
Few realize how dangerously near 
weakness often is to wickedness, how 
impossible healthful energy of will is 
without strong muscles which are its 
organs and how endurance and self- 
control depend on muscle-habits. 
Muscles are the vehicles of habituation, 
imitation, obedience and character. Moral 
and social habits are essentially physical 
and hygienic habits. Bodily health 
therefore is the foundation of personal 
Morality. The need to struggle is the 
salt and saving of true life; and poor 
health affects efficiency, spoils plans 
and keeps the individual from the 
things for which he is best equipped. 
Heightened vitality means an increased 
Sense of power, a keener zest in every- 
thing. It means efficiency, more work 
done, and greater usefulness to society. 
It develops the power of hard work, 
and is a Safeguard against self-centred- 
ness and envy. Thus the course of 
virtue a8 well as wisdom is seriously 
impeded by deficiencies of bodily 
health and vigour. ARERI IERI od? — 
Unhappiness and poor health go together. 
To ensure health, there are regulations 


regarding food, drink and sex. In these 
Matters 9? golden mean is what i$ 
desired ; over-eating exact under- 


nourishment are equally ruled out. In 


ite Gia Śri Krsna tells Arjuna that 
Verily, Yoga is not for him who eateth 


too much or who abstaineth to excess.” 
Yoga i8 e 


Quilibrium, balance, proportion: 
i 


n action. 
—— 


PunrTY OF MIND 
“Blessed are 


the pure in heart, for 
they shall see Go p ; 


d'',said Christ. Inner 
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purity is very essential. 'The mind 
will have to be purified, for it is no 
use cutting the branches if one leaves 
the roots intact. We must free our- 
í selves from the tyranny of lust and 
greed and pride, from the fascination 
of outward things and instinctive crav- 
ings. Psychology points out that two 
things stand in the way of our having 
right relationship to other people and 
identifying ourselves with them, namely, 
selfishness and insincerity. When any- 
one consciously lives only for himself 
and enjoys his pleasure at the expense 
of others, he is immoral, anti-social. 
Insincerity is a form of bias—a deter- 
mination to see what we «want to see, 
rather than what is. Of course we 
can always give grand reasons for what 
we wish. But no one will ever think 
aright unless the heart is right; for 
biased results are in the end only 
partially right or wholly wrong. We 
live in a world the order of which is 
truth and love. We must have pure 
hearts and unbiased minds if the real 
values of life are to be revealed to 
us, Our bias and selfishness really 
keep us from the truth. Selfishness and 
insincerity are at the root of all our 
personal miseries and social misunder- 
standings. Then how are we going to 
get rid of them ? It can be done only 
when we have achieved Chitta-Suddhi as 


a result of these Yogic practices. This 
is what Aristotle calls Catharsis or 


;centredness and prejudice, and filling 
||it with great ideas which have ever 
4, moved men to noble deeds and righteous 
! actions. Love, compassion and sympathy 
jare natural to the purified mind. 


“Tum INTEGRATED MAN" AND 
"Tug SKILL IN ACTION” 
Prayer, worship and meditation 
help to revive and purify the inner 
being, and predispose it to the contact 


with the Divine. The religious conscious- 
ness gives meaning and vitality to the 
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whole striving of man. It stimulates 
the imperfect and finite towards the 
approximation to Truth, Beauty and 
Goodness. The Gita—that masterpiece 
of Yoga-sastra—points out how the Yoga- 
yukta, the Yoga-adept, is self-purified, 
self-ruled, and perfectly  equipoised 
and never perturbed or perplexed. The 
daily prayer of the Christian—‘Tead 
us not into temptation'' is simply the 
outward expression of the inward urge 
to become a Yoga-yukta. This is what 
the moralists call self-control. Self-control 
helps us to be calm and self-possessed, 
and checks the flippancy of surrender 
to momentary excitements. It is the 
foundation of freedom and personality, 
and makes the body and mind a tempered 
steel. It gives rise to loyalty, fortitude, 
patience, constancy, perseverance and 
indifference to personal misfortunes, 
Self-control is the permanent dominance 
of spiritual values; what we call weak- 
ness of will is instability of perspective. 
Self-control suggests a consecutive 
orderliness of behaviour, a freedom 
from excessive and reckless action. It 
means an intelligent judgment of values, 
and co-ordination of our energies by 
the ultimate ideal. It is therefore the 
measure of manhood, and maintains 
the soul spotless and unsullied. 


‘What shall I doto inherit Eternal 
Life?” was the question put to Christ, 
and the answer was “Do thy duty for 
duty’s sake." Kant saw no practical, 
opening into the realm of the Kingdom) 
of Ends except through the gatewa 
of duty for duty's sake. ‘Stand up 
Parantapa,’’ commands Krsna, the Yoge 
4wara. For what? To do his Dharma: 
The Life of Atma demands the discipline); 
of deeds. Sri Krsna’s call is to break)’ 
the three bonds of evil desires; selfish!) ^ 
actions and weak will, and to enten/ 
the Life of Freedom. Work with a 
selfish motive dissipates energ: 
holds us in bondage of expectan 
pensation. Work done with no such 
motive behind, and for its own 
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and strictly as duty, purifies the mind, 
and leads to perfection. Yoga, therefore, 
insists that any task, irrespective of 
its dignity, should be done gracefully 
for its own sake. We feel ourselves 
at rest when we give up all selfish 
desire to accomplish anything for 


Bhakti and Yoga. 


This article is intended to be both 
theoretical as well as practical. In its 
theoretical part it will aim at- being 
helpful to the follower of Bhakti by 
explaining the requirements and 
conditions that must be fulfilled in 
order that Bhakti may become a Yoga. In 
its practical part it will keep the same 
object in view in a different sphere of 
the aspirant's life. 


Taking the term Bhaktiyoga, the word 
Yoga etymologically means union, so 
that the term Bhaktiyoga means Bhakti- 
union—union with Paramatma accom- 
plished through Bhakti. To explain the 
term more fully Bhaktiyoga Means union 
between Bhakta and Bhagavan, 
and Paramdatma accomplished 
Bhakti. 


Jivatma 


through 


Bhakti used as a Yoga does nothing 
less than unite the Bhakta with 
Bhagavan. 


Yoga i8 union, which may be of 
different kinds and degrees. In the 
first place there are two broad kinds 
of union—union in the realm of Prakrti 
or matter, and union in the realm of 
Purusa OP spirit. 


Beginning with union in the realm 
of matter we note that matter exists 
in different states, solid, liquid, etc. 


‘Solid matter possesses the two 
properties of heterogeneity and 
impermeability. Hence Yoga, union, in 
the realm of solid matter can pe 
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ourselves, and when we admit oy, 
dependence upon God, and Surrender 


ourselves completely to Him body, ming 
and soul. With this surrender comes a 
newly experienced peace of mind which 
gives feelings of ecstasy too subtle for 
analysis. 
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nothing better than surface contact, In 
such a union the two uniting sub- 
stances or beings retain each its Separate 
individuality. In inanimate matter it 
is surface contact. In conscious beings 
possessed of bodies it becomes moral 


union, which term will be explained 
later on. 


Yoga, union, in the realm of liquid 
matter rises to a higher plane and 
becomes unity which is a state of union 
wherein the two uniting substances or 
beings mingle and merge into each other 
in such a way as to form one compact, 
inseparable, homogeneous substance or 
entity. Their separate individualities 


are lost in each other to form one 
larger individuality. 


In the realm of liquid matter 
instances of union are furnished by two 
Cups of milk or of water poured into each 
Other. They become 80 thoroughly 
amalgamated and united as to become 
indistinguishable and 


and form one compact, 
homogeneous mass. 


inseparable 
uniform, 


On the higher Planes of matter— 
gaseous, etheric etc., —union is progres- 
Sively more compact, more homogeneous. 

Union in the 


Purusa, of Atma i 
There is a diff, 


realm of spirit, of 
8 of a far different kind. 


spirit erence between Purusa OT 
differ E Prakriti or  matter—whioh 
ence ig fundamenta], eternal, 


inherent in the nature of each. The 
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Sanátana Dharma teaches that spirit or 
Atma i8 ever one, homogeneous and 
matter or Prakrti is ever many, heteroge- 
neous, Spirit is unity; matter is 
separability, separateness. 


In life evolution spirit and matter, 
Puyusa and Prahrii, Atma and Upadhi are 
inseparable, Prakrti or matter forming the 
Upadhi and. Purusa Or spirit abiding as 
the Self within the Upadhi. 


The union that forms the highest 
goal of Yoga is the union of Atma and 
Paramatma—of the Bhakta’s Self with 
Bhagavan's Self. Now the Self or Atma 
being ever one this union exists from 
eternity. Its self-conscious realization 16 
sterilized and frustrated by the wall 
of separateness created and fostered by 
the Upadhis. To realize the oneness of 
the Self we must get rid of the separate- 
ness of the Upadhis. The separateness of 
the Upadhis is the separateness of the 


body, of the senses of knowledge, 
of the senses of action, of 
the lower mind, of the higher 
mind, of Buddhis of Prajiia. The 


separateness fostered by these organs 
being conquered, Advaita unity, unity of 
Atma and  Paramitma, is straightway 
realized. 


The. Bhakta must 
progressive process of union at the 
outer extremity of the  Upadhi—the 
physical body. Thence he must mount 
in an orderly succession to the senses, 
‘the mind, from the latter to Buddhi and 


/ finally to Prajiz. ( Buddhi_is the organ 


initiate the 


| that discovers present truth, Prajia 


| eternal truth ). 

T The Supreme Self is pure spirit, 
| the various Upadhis of man and their 
| organs, senses, mind, etc., are material 
|! Substances. Wherefore their union, the 
; union of man's Upadhis with the 


` Supreme Self cannot be the union on, 


the same plane of two homogeneous 
substances. Their union can only be 
union on the moral plane—which union 
consists in and rests on an aot of 
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Dedication—hence on the idea that they 
belong to the Supreme Self. E 


The physical body in unconditional 
dedication to the Supreme Self is the 
physical body in Yoga or union with 
Supreme Self. Addressing Bhagavan 
the Bhakta says, "O Lord | my body is 
Thine'—which means “My right of 
ownership over my body is absolute 
and undisputed. This right in its 
entirety I now unconditionally resign 
to Thee’’. When the Bhakta thus makes 
a formal surrender of his body to 
Bhagavan, Bhagavan’s right of |; 
ownership over this body is as full) 
and absolute as the Bhakta’s had 
previously been. This .body now, 
belongs to Bhagavan. This is Yoga— 
this is union with Paramatma fee 
about by the surrender to Him of the 
physical body. This is the highest 
state of union that can be effected 
between spirit and matter, between the 
Supreme Self and the physical body 
of man. 

Above the body are the senses. 
Sense Yoga is authoritatively defined in 
Bhagavata III. 25. 32, whence we gather 
that sense Yoga—union with Bhagavan 
effected through the action of the 
senses—arises when the senses in their 
normal function, spontaneously, without 
being tutored, enticed or forced, centre 
round Bhagavan, when for example the 
sense of sight takes joy to see Him or. 
things and persons connected wi! ; 
and is indifferent to all else. Si 






















or through the mind—is 
vital, supreme Yoga by T 
fact that the mind is 


ternally, man live 
sensations, 
faculty of Dhy 
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Self into relation to the world outside— 
that by its faculty of perception reveals 
to the Self the unfathomed immensity 
and unimaginable variety of the wonders 
the universe exhibits. Internally it is 
the mind which is the seat of our 
hopes and fears, sorrows and joys, un- 
certainties and doubts. 


Bandha (bondage) and Moksa lie in 
the mind. According to explicit tea- 
chings of ruti ( Brahmabindu Upanisad, 
Annapirnaà Upanisad, etc.) Bandha is nothing 
but the mind attached to Visaya ( world 
of external objects ) and Moksa is the 

ind detached and withdrawn from 
Visaya and centred in its own essence. 
Whence it is perfectly clear that Yoga 
. Should commence in the mind and 
should centre in the mind. 


Yoga then means Yoga of the mind, 
And this conclusion is borne out by 
all the authoritative Sastraic definitions 
of Yoga which centre round the mind:— 


"Yoga is restraint of the activities 
of the mind."—Patafjali. 


"Union of Atma and Manas is Said by 
the wise to be Yoga." —Kast-khanda, Part I, 
Chap, 41. 


“Restraint of all other activities of 
the mind already fixed upon Me in 
accordance with procedure Spoken of by 
Me is said to be Yoga." —Siva- Puraga, 
Vayaviya Samhita, Part II, Chap. II, 


“A special direction of the mind, 
arising from self-exertion, united to 
Brahma is called Yoga .”’—Visnu- Purana 
VI. 7. 81. 


All the above definitions agree 
in enunciating the doctrine that the 
seat and centre of Yoga is the mind. 


Of the above four definitions the 
first and the second lay stress on the 
essential conditions of Yoga, leaving 
implicit its supreme Objective, The 
third and the fourth bring into equal 
prominence alike the essential conditions 
as well as the supreme objective on 
goal of Yoga. 


himself unto 
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In Bhaktiyoga Bhagavan is all in all— 
He isthe path which derives from Him, 
exists in Him, is inseparable from Him, 
and in the end merges in Him. Hence 
the path of Bhakti is at once the safest, 
the surest, the swiftest, the most 
economical, the most fruitful, Because 
once the Bhakta addressing the Supreme 
Self says ‘I am Thine’, the Bhakta- 
loving One takes him under His personal 
protection and care, watches over him, 
protects him against the thousand 
obstacles and dangers that beset the 
path, and ensures quick and sure progress, 


Thus to the Bhakta Bhagavan is 
“the way, the truth and life." And 
the Bhakta in treading the path lives in 
Him and for Him, His mind is fixed 
in steadfast concentration upon Him, 
his senses function after Him, his body 
is dedicated to Him. In Bhaktiyoga the 
devotee is identified with Bhagavan 
in his whole Self and his whole life. 
What is likely to be the effect of this 
identification upon the devotee's ul- 
timate destiny 9 


The whole doctrine of Bhakti evolu- 
tion—the whole doctrine of Bhaktiyoga— 
Cause and effect, is summed up in the 
following Citation, to which is drawn 


the earnest attention of the devotee of 
the path of Bhakti :— 


“Be fixed in thy mina upon Me; be 
devoted to Me; sacrifice to Me; prostrate 
thyself to Me ; thus united in Yoga to Me; 


having Me as thy Supreme goal thou shalt 
verily 


ot ee come unto Mell Bhagavad site 
Here is the whole 


ae j l doctrine of 
akti evolution. Here is Bhakti reduced 
to Yoga. Here are the practical instruc- 
tions, the directions, the rules, by 
following which the Bhakta can raise 
S ME Godhood—unto the condi- 
PRU power, the virtue, the 
[x i ude—of Bhagavan Himself, And 

ese practical rules are: (1) Bhagavān 
must be the Parāyana, the supreme goal of 


| 





/ 


' one (i. e, man) fixes 


< 
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the Bhakta's existence; (2) the Bhakta 
must be a true Bhakta—a true Bhakta i8 
one who is attached to Bhagavan 
Karma, mind and speech; (3) the Bhakta must 
fix his mind upon Bhagavan; (4) the 
Bhahta must live a life of sacrifice unto 
Bhagavan; (5) the Bhakta must make 
Bhagavan. (Underlying 

is the lively sense of 
(a) the extreme lowliness—humility— 
of the Bhakta coupled with (b) the 
immeasurable superiority of Bhagavan). 


Namaskara to 
Namaskara there 


The fruit of these rules is intended 
slowly—ever so slowly—to transmute the 
Bhakta—into His form, His powers, His 
Perfection. 


“Tf a person constantly meditates 
lon another, he becomes the latter—in 
Jiiana (knowledge or wisdom), Tejas 
(energy of power), Buddhi (the spiritual 
faculty of truth ), Gia ( virtue ) becomes 
his equal." 


( Brahmavaivarta-Purana, $ri Krsnajanma- 
khanda, Ohap. 16.) 


"Upon whatever object the bodied 
his mind with 
(the whole strength of) his soul either 


from attachment or hate or fear, 
he is d_into the identi orm 


of that object.’’—Bhagavata KI. 9. 22. 
ue T 


To the above two extracts, especial- 
ly to the underlined portion of the 
second extract is drawn the particular 
attention of the follower of Bhakti- 
yoga. 

Of the above five conditions of 
Yoga laid down by Bhagavan Krsna 
the first and the second do not call 
for an explanation. The third recom- 
mends Dhyana which will be spoken of 
presently. The fourth condition orrule 
is important. It may be explained by 
a citation from the Bhagavadgita : 
“Whatsoever thou doest, whatsoever 
thou eatest, whatsoever thou sacrificest, 
whatsoever thou givest, whatsoever 


thou doest by way of Tapasya (austerity )— 


EV 
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do thou offer that unto Me.’’ (IX. 27). 
In short whatever actions the Bhakta 
he thinks, 
whatever words he speaks must be for 
the sake of Bhagavan. 


The fifth condition which prescribes 
Namaskara to Bhagavan hasan importance 
of its own. Its elements have been 
analysed elsewhere, By it the Bhakta 
wishes to convey at once the sense (1) 
of his own extreme lowliness, coupled 
with (2) the immeasurable greatness 
of Bhagavan. This sense of extreme 
humility in relation to Bhagavan 
should always be maintained, being 
an essential condition of the Bhakta’s 
spiritual progress, If this sense of 
unutterable greatness of Bhagavan 
gets dulled or wears off, therewith the 
Bhakta’s advance on the path will be 
correspondingly affected. Namaskara is 
an essential element of Bhaktiyoga. 


A casual glance at the above five- 
fold programme of Yoga, better call it 
Bhaktiyoga, would convince one that it 
involves and demands high qualifica- 
tions which cannot be acquired with- 


out going through some system of 
preparatory discipline. The question 
is: Is there any such preparatory 


system of discipline, if so, what is itp 
In the next place, Bhagavan Krsna’s 
programme presupposes mind control, 
which is a condition impossible for a 
novice on the path to satisfy. Hence 
the question is: are there any practical 
rules of mind control? These two 
questions being very importan 

would be best to take them in order. - 














The ancient all-seeing 
have constructed a perfect 8; 
Yoga called Astangayoga ( Yo 


the first four parts o 
a programme of p 


the novice or 
parts 
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obviously be practised with success by 
anyone who has not previously gone 
through the preparatory discipline. 


The eight parts or constituents of 


the Indian Yoga system are: Yama, 
Niyama, Asana, Pranayama, Pratyahara, 
Dhàrana, Dhyana, Samadhi. The beginner 


in Yoga—the novice on the path—must 
begin with Yama. 


YAMA AND NIYAMA 


Hach of these two constituents is 

a complex discipline consisting of two 
different parts. They represent a pre- 
paratory discipline of such enormous 
importance as to form the foundations 
of all Yoga. Yama and Niyama form the 
' outer vestibule affording access to the 
inner and higher parts of Yoga, begin- 
ning from Pratyahara upwards. They 
are described both in the Puranas as 
well as the Upanisads. It is a matter 
of genuine regret that even the Upani- 
sads do not agree in their account of 
these two vital and essential consti- 


tuents of Yoga. The Jabala and the Sandilya 


Upanisads give differing accounts of 
them. The Trisikha Brahmana Upanisad also 
notices them, For various reasons it is 
considered advisable here to subjoin the 
account of Yama and Niyama as given 
in the Séndilya Sruti which states them 
a8 follows :— 


Yama consists of the following ten 
parts :—Ahimsã, Satya, Asteya, Brahmacharya, 


Daya, Arjava, Ksama, Dhrti, Mitahara, Saucha. 
1. Ahimsa (harmlessness, non-injury) 
is abstention from causing to all 


creatures pain by Karina whether of 
body, mind or speech. 


2, Satya: the uttering of truth ten- 
ding to the good of all creatures in 
Karma of body, mind and Speech, 


3. Asteya (abstention from Stealing) 
means absence of Covetousnesg for 
things belonging to others in Karma of 
body, mind and speech. 


THE KALYANA-KALPATARU 


L Vol. 7 


4. Brahmacharya ( continence ) meang 
abstention from sexual intercourse in 
all places and in all conditions 
Karma of body, mind and speech. 


in 


5. Daya (kindness, compassion ) ig 
doing good to all creatures, 


6. Arjava (straightforwardness, rec. 
titude of conduct): the real philo- 
sophical meaning being as the Upanisad 
Says ‘Sameness of form retained by 


Karma whether of body, min Speech 


alike in Pravrtti and Nivrtti_as we as 
In plainer language it means all Karma 
devoid of the personal element, of 
persónat-iikes and dislikes, done in all 
circumstances of life towards all kinds 
of men good or bad, proper or impro- 
per. 





7. Kgamà (forgiveness, forbear- 
ance) means equanimity of mind 
whether in being flogged or honoured, 


whether in welcome or unwelcome 
circumtances, 


8. Dhrti means restoring the mind 
to its natural condition in all circum- 
stances whether in loss or gain of goods 
or loss or gain of friends. 


‘9. Mitahara: temperance in eating; 


which means eating agreeable and 
9ily food which must leave the 
stomach one Quarter empty. 

10. Saucha : purity—of two kinds; 


viZ., Bahya (external) which is observed 


by application of water ana earth ; and 
Antara (internal ), being purity of mind 


which is to be gained from study of 
the science of the Self, 


Next there is Niyama which also 
consists of ten parts, these being Tapak. 
Santosa, Astikya, Dana, Iswara-pijan® 
Siddhanta-Sravana, Hri, Mati, Japa, Vrata. 


1. Tapah : such ag 
Practice of the Chandrayana and similat 
thon Vratas (vows) prescribed by the 
Sastras With intent to dry up the body 
(i. e; remove therefrom all superfiuoUP 


austerities, 





No. 1] 


aqueous humour, the source of all 


bodily ills). 
2. Santosa: contentment—one must 
be content with whatever one gets. 


3. Astikya: faith in what the Vedas 








say as regards what is Dharma and 
what is not. 
4. Dana: alms-giving—with faith 


giving away of wealth lawfully gained. 


worship, with a 
mind to the 


5. Iswara-pijana: 
tranquil and equanimous 


best of one’s powers, of Visnu, Siva 
and other Devatàs. 

6. Siddhanta-Sravana: hearing and 
consideration of the truths of the 


Vedanta philosophy. 


7. Hri: feeling of shame at actions 
whether worldly or those condemned 
in the Vedas as dirty. 


8. Mati: faith in the path of Karma 
prescribed by the Vedas. 

9. Japa: practice according to rule 
of Mantras, prescribed by the Guru, not 
opposed to the Vedas. Japa is of two 
kinds, viz., mental and vocal., Mental 
Japa is meditation in the mind. Vocal 
Japa is of two kinds, viz., Uchchaih ( loud, 
audible) and Upamsu ( whispering ). 

10. Vrata: constant practice of 
positive and negative injunctions 
spoken of in the Vedas. 


From the above account of Yama 
and Niyama, brief as it is, we can justly 


conclude that the discipline they 
jointly prescribe is at the very 
foundations of the life of Yoga. This 


discipline is intended to provide a 
most effective all-round preparation 
embracing the whole man, as will be 
evident from the following analysis of 
its effects. 


I. The physical body: is a negative 


instrument in other  Yogas, which 
beyond taking care to keep it in 
health otherwise neglect it, while it 


is a positive instrument of much use 
in Bhaktiyoga, S0 it must be made 
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perfect, because an unhealthy or a 
diseased body is a positive bar against 
a life of Yoga. To make it perfect the 
candidate must rigorously practise (1) 
Brahmacharya—a life of absolute conti- 
nence, observing strict sexual restraint 
in body, mind and speech. (2) Next, 
he must practise temperance in diet. 
(3) To remove all deletorious humours 
from the body he must go through such 
practices as the Chandrayaya and others. 
(4) The body brought*back to health 
and harmony he must preserve in 
purity by a system of Saucha both external 
as well as internal. 


II. The soul: must be made to 
pass through a like course of training 
consisting of the following programme 
of discipline, viz., Astikya, líwara-pujana, 
Siddhanta-$ravana. 


Astikya is steadfast and incorruptible 
faith in the Vedas as the foundations 
and source of Dharma and should remain 
absolutely unshaken by the trials to 
which spiritual life is subject. Amid 
these trials the real man in the Yogias 
he is, not as he appears, comes out. If he 
has in the depths of his heart an 
element of disbelief in the Vedas, it 
will come out, and will leave a trail 
of red ruin behind it, arresting progress 
and blasting his whole future. For 
the Vedas are the source Of Dharma 
which is the sheet-anchor of spiritual 
life. 


According to the highest masters 


and most fruitful form of Skate. 
Bhaktiyoga aspires to establish a personal 
relation between Bhakta and Bhagavan, 
Than  Pijana or Archana there Goes 
not exist a surer and more fruitie) 
means of creating and strengthening 
this relation. Such is the view af 
acknowledged masters of Bias. 


And  Siddhània-iravees Tamiarines 
the Yogi with the origin of human tife 


and the causes of bondage as well as 
of liberation, 


Eua or Archana is the highest 
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Yama and Niyama operate to train 
and discipline the body. Yama and 
Niyama on a higher plane operate to 
train and discipline the soul. For both 
they provide a most salutary and 
fruitful training which is indispensable. 
Without this training the frail’ bark of 
the human soul would be adrift on an 
unchartered, storm-swept, boisterous 


Sea, exposed to a thousand snares and 
perils. 


of spiritual life, and are the soul of 
Bhakti, In the life of Yoga virtue 
performs a double function. It creates 
the matrix wherein the higher soul-body 
is born. And it helps to develop and 
complete its organic structure, in other 
words, virtue provides soul-nurture. 
Vice is uncontrolled, independent self- 
willed Prakrtika Sakti which holds 
the soul captive. Virtue is controlled, 
harmonized, disciplined Prākrtika Sakti 
which obeys the soul as its master, 
Upon the nurture provided by virtue 
the soul thrives. The greater the 
quantity a8 well as the quality of the 
Sakti which the practice of virtue 
liberates, the greater, swifter, surer 
in the same ratio is the birth and 
evolution of the soul. Perhaps the 
point will be better understood by a 
couple of illustrations which must of 
necessity be brief. 


| III. Virtues: are the foundations 


Brahma, Paramaitma, Supreme Self is 
eternal truth. Practice of the virtue of 
truth—practice of it at all times and 
places in the face of trials and tempta. 
tions—in body, mind and speech opens 
the eye of the soul, removes therefrom 
all its accumulated impurities, and at 
last puts it in rapport with the Supreme 
Universal Truth. 


Take another virtue—Daya, com- 
passion. In its ultimate analysis Days 
is identification of one’s Self with 
other Selves. A person in relieving 
another's distress says in effect to 
him “your distress is my distress”, 
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Constant practice of Daya is constant 
identification of one’s Self with othep 
Selves. The ultimate flowering of Daya 
is realization of the oneness of life, 


The candidate for Bhaktiyoga should 
| make a garland of the following virtues, 


| Wiz., Satya, Asteya, Daya, Arjava, Ksama, 
| Santosa, Dana, Mati, Dhrti, Hri anā Ahimsa, 
and wear it around his neck. Even a 
partial practice of these virtues would 
be productive of incalculable good and 
would advance the candidate far on 


the path of Yoga. 


IV. Mind control: Yama and Niyama 
exercise both a direct as well as an 
indirect effect upon mind control. As 
regards direct effect the following three 
constituents are important, viz., Saucha, 
Japa and Dhrti. Saucha is both external 
as well as internal. Internal Saucha 
involves and means direct mind control. 


Japa also acts on the mind. Japa |) 
being concentrated repetition of and// 
meditation upon the Mantra, it is evident) 
that in aiming at mind concentration 


Japa is directly promotive of mind; 
control, 


The virtue of Dhrti aims at keeping 
the mind in its natural state of quies- 
cence and equanimity alike in good as 
well as evil. Unless the mind is held 
in a state of perfect control, it cannot 
be kept free from feeling depression at 
evil and elation at good. 


The cultivation of Yama and Niyama 
inclusive of their component virtues is 
Calculated to exercise the most powerful 
even if indirect effect upon mind 
control. Take the virtues of truth; 
abstention from wrongful gain, com- 
passion, forgiveness, contentment, harm- 
lessness, etc. Their effect upon life i8 
to soften and melt, expand and elevate, 
humanize and Sanctify man’s nature. 
Where the whole nature feels this 
transforming and uplifting effect, the 
mind naturally shares it. And so the 
effect which the practice. of virtues 


A ssn—— 
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exercises upon the mind is to cure it of 
its fever, to weaken its riotous lust 
for material objects, to open its spirit- 
ual vision. Its maddened frenzy gone, 
its native restlessness becomes amenable 
to control. 


Such is the remarkable way Yama 
and Niyama lay the foundations upon 
which is raised the superstructure of 
Yoga. 


ASANA AND PRANAYAMA 


Asana is literally mode of sitting 
and represents various postures of the 
body. In their physiological effects 
they are productive of the most perfect 
health of the body. In addition they 
help to liberate psychic forces. The 
most chronic and incurable disorders 
are gradually brought round by their 
regular and persevering practice. 
Unfortunately expert teachers of the 
science and art of Asana are well-nigh 
extinct in these days of materiality 
and unbelief. . 


If the effects claimed for the Asana 
are such, the effects of Pranayama are 
fifty times more marvellous. The 
inquirer should consult Hathayoga treatis- 
es, and Subala Upanisad, Trisikha Brahmana 
osse Yogasikha Upanisad and others too 
numerous to mention. Unhappily prac- 
tical teachers of the science are not met 
with nowadays, and in the absence of 
expert guidance it is dangerous to 
practise it. Miscarriage in Pranayama 
is productive of diseases which are 
beyond the curative power of profane 
medical science. The common conse- 
quence frequently met with of miscarried 
Prayayama is tuberculosis. 


So the follower of Bhaktiyoga had 
better leave Asana and Pranayama alone. 


PRATYAHARA 


Excluding Asana and Pranayama Wwe 
have two triads, viz.  Yama-Niyama- 
Pratyahara and Dharana-Dhyana-Samadhi. 
Between these the first triad form the 


ib X. 
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foundations, the second the superstruc- a 
ture of Yoga. The first triad is the 
body, the preparatory part, © the second, 
is the soul, the practical part, ‘of Yoga Yoga. 
Pratyahara therefore marks a most im- 
ee 

portant turning point in Yoga. Success 
in Dhàraga is essentially dependent 
upon it. 


Pratyahara is derived from the verbal 
root Hri meaning to draw. Hence 
Pratyzhara in relation to Yoga means 
CEJANO 
drawing back, withdrawing, restraining 
the senses and the mind. In other 
words, the senses and the mind must 
be drawn back from Visaya, the world 
of external objects, and made to repose 
each in its own essence. The senses 
and the mind of the man of the world 
are ordinarily and normally Bahirmukht 
(outward) in action. This latter action 
must be converted into  Antarmukht 
(inward) action, which is the funda- 
mental and essential condition of Yoga. 
Matter lies without, spirit lies within. 
Wherefore in Yoga  8ense-aotion and 
mind-action must be turned within i. e., 
converted into Antarmukht action. 


Without Pratyahara the next process 
of Yoga, viz., Dhaàraga, mind concentra- 
tion, is impossible of accomplishment. T d 


The senses are naturally, normally, 
constitutionally ^ Bahirmukhi. According 
to Katha Sruti they were originally made 
Bahirmukht by the creator. The mind in 
its normal activities in the outer world 
is Bahirmukhi; while 
allied activities in its own world 
Antarmukhi. 



















Yoga is continual progress 


dm reached. That vos 
fundamental BEN m 
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€3 ) the mind’s native restlessness ( Chai- 


chalya-): E 

""mhe . function .- of Pratyahara in its 
strictly ‘limitedsénse is to restrain the 
mind by restraining its Bahirmukhi action 
including the Bahirmukhit action of the 
Senses, upon which the mind is 
dependent for the major portion of its 
reckless, wild, undisciplined outward 
life. Now, control of this Bahirmukhi 
action of both senses and mind is part 
of the wider question of full mind 
control, which includes both its Bahirmukhi 
action as well as its native habit of 
Chaiichalya (restlessness ). In other words 
the question of Pratyahaya resolves into 
the question of perfect mind control. 


The root cause of the mind’s 
Bahirmukht action is Trsua, thirst after 
sensations alias Raga, attachment to 


sense objects. Control of the Bahirmukhi 
action of the mind without control of 
Trsma, its root cause, is like lopping off 
the branches of a tree, allowing its 
trunk and roots to remain. The tree 
of the mind's Bahirmukhi action can be 
effectually and permanently destroyed 
when Trsuna, Raga, its roots are effectually 
and permanently destroyed. The cause 
remaining, the effect even if temporarily 
removed survives. The cause removed 
the effect is destroyed for ever. 


Experience and observation tell us 
that a thing goes into latence by the 
action of its opposite. Trsya can only 
be conquered by Vitrsya, absence of 
Trsua—Raga by Viraga alias Vairagya. 


From the above considerations it 
follows that there are two principal 
causes of mind control. The first is 
cultivation of the habit of withdrawing 
the mind and bringing it back to itself 
whenever and as often as it goes out 
to Visaya. It is a mere mechanical 
habit, but that if is productive of good 
results there is no manner of doubt. 
It bears the name of Abhyzsayoga, which 
belongs to the class of Secondary 
causes, 


| 
| 
| 
i 
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What may be called the primary 
and effectual cause of mind control ig 
the destruction of its root cause of 
Trsna by the exercise of Vairagya. It 
may be called Vairagyayoga. 


Abhyasayoga and Vairagvayoga are the 
two final causes of mind control. The 
first provides a secondary, the second 
a radical and primary cure. They are 
by no means human discoveries. Five 
thousand years ago on the sacred soil 
of Kuruksetra they were proclaimed to 
the world by the divine lips of 
Bhagavan Krsna, They have His august 
sanction. What the Divine says is true 
for all time. For mind control He 
prescribes a remedy which is profound, 
Scientific, unfailing, permanent. The 
dual cure suggested by the Omniscient 
Ruler of the universe is absolutely the 
last word on the subject. 


DHARANA 

Dharana is literally holding the 
‘\mind—is the capacity of the min 
| ¡perfected by constant practice to hold 
(itself steadily and continuously to one 
object or idea without break or internal 
\modification. The best training in 
/Dhàragà is provided by the Hindu 
System of Sandhya as well as of Archana. 
Practical hints as regards the practice 


of this part of Yoga have been given 
elsewhere. 


DHYANA 


When the mind has developed the 
power of Dharana, of holding itself 
Steadily to a thing, it must proceed to 
develop Dhyana, unquestionably and 
incomparably the highest and most 
wonderful faculty of the mind, where- 
by the mind can be changed into the 
exact likeness of the object upon 


Er it is fixed in concentration. Of 


his complete transformation of thé 
f € Dhyana an amusing illustration 
15 supplied by the story that a peasant 
boy had been once told to go into & 
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cave and fix his mind upon a buffalo. 
When sometime later he was asked to 
come out his mind was so wholly 
identified with the buffalo that he 
replied that his horns, @ trifle too 
large, would not g0 through the 
entrance. The boy in meditating upon 
the buffalo had become the buffalo. 
There is an interesting passage in the 
Bhagavata which fully corroborates the 
point of the above story. 


“Upon whatever object the bodied 
one (man and others) fixes his mind 
with his whole soul either from 
attachment or from hate or from fear, 
he is changed into the form of that 
same object."—Bhaàgavata, XI. 9. 22. 


Such is the marvellous power of 
transformation which lies latent in the 
mind. Keeping the above story and 
the citation from the Bhagacata in mind, 
can there be any doubt in anybody's 
mind, especially in the mind of the 
believer in Bhaktiyoga that the Bhakta 
who constantly and habitually thinks of 
Śri Krsna or Siva, who fixes his trained 
mind in intense and rapturous Dhyana 
upon Sri Krsna or Siva, is sure in the 
fullness of time to change into the 
form of $ri Krsna or Siva ? 


There are two other passages about 
to be cited from the same authority 
which would possibly throw further 
light upon the doctrine. 


“Always directing towards Hari 
(i. c, always thinking of Hari with) 
desire or wrath or fear or attachment 
or friendship they become absorbed in 
Him.'’—Bhagavata, X. 29. 15. 


“The mind in meditation upon 
Visaya becomes attached to Visaya. The 
mind constantly thinking after Me 
becomes merged in Me.’’—Bhagavata, 
oct, e Ma 

Such are the astonishing effects of 
Bhaktiyoga. Merely to say, however, 
that Bhaktiyoga transforms into the 
likeness of the object meditated upon 





about it. In th proie 
stupendous and u Ñinkable dn 
mation Bhaktiyoga p sesJÀn cacy 
which is unattainable any other 
Yoga. Bhaktiyoga from its nature and by 
its remarkable and exhaustive systems 
of precepts and discipline carries Bome- 
times consciously but mostly uncon- 
sciously into constant practice all the 
above laws of evolution, general as 
well as special. Bhakti in its very 
nature is the most effectual concentra- 
tion. Its power is almighty. Moreover 
Bhaktiyoga Summons the co-operation, in 
this work of higher construction, of 
the whole being of man including body, 
senses, mind and Buddhi, receiving from 
each a variety of services of which 
the cumulative effect is a slow but 
eventual transformation of the whole 
man. The effect of this co-operation is 
to quicken evolution at an abnormal 
pace. 
ý SAMADHI 


Samadhi is the common goal of all 
systems of Yoga including Bhakti. In 
Samadhi the mind is in rapport with 
the object upon which it is fixed in 
Dhyana. Rapport means that state of 
the mind wherein the Yogi is wholly 
merged in and identified with the 
object upon which the mind is fixed. 
So that Dharana, Dhyana and Samadhi are 
the three consecutive stages of the 
same process of mind concentration 
and are thus parts of an organic whole. 
Dharana is effort to fix the mind steadily 
upon a thing. Dhyana is continuous 
and unbroken fixity of the mind upon 
he thing. Samadhi is fixity of the 

ind upon the thing with such 
tensity of concentration as to become 
the thing itself. 

The study of the Yoga of Bhakti 
"would remain incomplete without a 
brief glance at the part Bhakti itself 
contributes to it. In all matters sub- 
sidiary methods possess more or less 
efficacy. In Yoga: especially in B. 


e ei 
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department of. "mind control,  Bhakt 
possesses a marvellous effectiveness. 
In one class of persons Bhakti assumes 
from the beginning the. happy and 
fruitful form of Love. In another some- 
what deficient in emotions it is forced 
to assume the rather prosaic form of 
Karma. Whatever may be the form 
assumed by Bhakti it never fails to act 
a8 a supremely dynamic force. Bhakti 
acts as unconscious but effective Dhàrana. 
Bhakti -unconsciously becomes intense 
and brooding Dhyana. Bhakti unconsciously 
quickens the practice of Pratyahara. 
Nothing in human experience acts so 
astonishingly, so swiftly, so certainly, 
80 overmasteringly as does the Bhakti 
force. In an incredibly short space of 
time it makes of the sinner a saint. 
Its effects are physical, intellectual, 
moral, spiritual, psychological. 


Bhaktiyoga in common with all the 
other Yogas means and initiates a 
progressive evolution into Divinity. 
Evolution into Divinity implies evolu- 


tion into divine perfection. Growth 
into perfection is ‘growth out of 
imperfections. Every part, every 


aspect, of the Bhakta's Self beginning 
with the physical body must share this 
growth into perfection. And so as the 
Bhakta grows apace in Devotion and 
attachment to Bhagavan, he experiences 
in the physical body an all-round growth 
in health. Diseases and constitutional 
distempers that had hitherto baffüeed 
the physician’s skill and science now 
yield themselves vanquished and 
disappear. The body is verily the 
temple of the Divine, As the light of 
the Divine grows by degrees stronger, 
the body grows out of its constitutional 
imperfections and regains its condition 
of perfect health and harmony which 
nature had originally 
upon it. 

— In the intellect—the faculty of in. 


‘telligence—the Bhakta passes through an 
expected and delightful awak 


bestowed 


ening, 
* by degrees 
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; disappears. It becomes by degrees more 


wide awake and receptive to ideas 
and thoughts that its narrow range of 
capacities could not hitherto assimilate, 
A new light dawns upon it making it 
astir with the breath of spirit, 


The moral effects of Bhaktiyoga are so 
marked and so well-known as hardly 
to require a lengthy notice, Bhaktiyoga 
being evolution into Divinity, it 
naturally’ and necessarily implies a 
concomitant growth, one by one, into 
all the virtues of the Divine. In one 
the first moral changes take place 
gradually, in another they come with 
a dramatic swiftness which resembles 
the rush of the tide. But slow or 
Swift the effect is there. 


"No need to speak of the countless 
virtues of him who has a Spontaneous 
attachment to Vàsudeva, I only speak 
of his greatness.’’—Bhagavata, VII. 4. 36. 


"He who has Bhakti to Vasudeva 
combined with voluntary poverty—in 
him reside Devas with all virtues.''— 
Bhagavata, N. 18.12, 


We read in the Visnu-Purana that 
one of the first acts of Bhakta Prahlada 
was to ask for the livesofthe Daityas 
who hadat the instigation of his father 
Prepared forhim fiendish tortures, All 
who are interested in Bhakti should 
read the account of his virtues in 
Bhagavata, Sk, VII. Chap. 4. 


The sþiritual 


effects of Bhakti 
are similarly 


striking. Bhakti being 
attachment to and meditation upor 
the Divine, the Divine by degrees 
fills the Bhakta’s whole being, and takes 
Possession of his whole mind. ‘The 
Obvious and direct effect of this Divine 
Pervasion of the Bhakta’s mind and 
Self is the commencement in the Bhakta 
of a slow but Sure process of trans- 
formation into the nature of the Divine. 
anie deifüo change which is a far off 
divine consummation signals its approach 
by the growth of certain virtues Of 








——7Wjed[ey-vuei[uy our 
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far 


reaching effect which are 
especially allied to spirit. One such 
virtue is truth to which the  Bhakta 


develops an instinctive and incorrupt- 
ible loyalty, and which he worships 
as the eternal ajll-present Brahma. 
Another virtue, better call it notion, 
idea, which exercises a similar effect 
is the all-presence of the Divine which 
he realizes from constantly dwelling 
on the Divine. And as he realizes the 
all-presence of the Divine i.e. as he 
See8 the Divine in all creatures, he 
grows into an immense love of all 
creatures which presently assumes the 


touching form of Daya,—burning desire to ` 


relieve distress and suffering. Another 
allied truth realized by him is the 
oneness Of his Self with other Selves. 
The impermanence of the world is borne 
in upon him together with the essential 
pettiness and triviality of worldly 
pursuits with a vividness of realization 
which can only come from single- 
minded Devotion to Truth. And he 
develops a deep and abiding sense of 
Vairagya which is incorruptible and 
imperishable because if is anchored to 
the Divine. 


To what may be called the 
psychological effects of Bhakti particular 
attention should bepaid. By the term 
‘psychological effects’ is meant those 
effects which are wrought by Bhakti upon 
the constitution and operation of the 
mind. An attentive study of the physical, 
intellectual, moral and spiritual effects 
of Bhakti will convince the reader what 
cumulative effect the above changes 
acting in combination will produce upon 
the mind. Recovery of perfect health, 
acquisition and perfection of virtues 
which go to the foundations of spiritual 
being, expanding intelligence, realization 
of some of the eternal truths—these 
changes in illumining; in tranquillizing, 
in uplifting, in spiritualizing the whole 
nature of the Bhakta produce the same 
transforming effect upon his mind. 
They tranquillize it, steady it, arrest 
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its fevered restlessness. In them the 
maddened lust of the mind for Visaya, 
its insatiable thirst after physical 
sensations, at last finds a permanent 
cure. 


Vairagya and Jiiana, two of the most 
Temarkable and enduring effects of 
Bhakti, are spoken of by the Pauranic 
authorities as her twin sons. It is not 
necessary to speak any more of Vairagya. 
Jiiana is light Divine. It is spiritual 
light which inheres in, which is 
inseparable from, which forms the very 
nature and texture of, the Self as 
physical light inheres in, is inseparable 
from, forms the nature and texture of, 
the sun. As this light of the Self bursts 
forth in its glory, the whole range of 
reality—the Self, the world, the kingdom 
of life—passes through a new kalei- 
doscopic combination as though the 
art of an almighty magician has 
cast its spell over the whole scene. 
Jüana not merely illumines, not mearly 
pierces the veil of all mysteries, it 
emancipates—it is the final, absolute, 
almighty liberator of the Self. It alone 
can give final release from the vice 
like grip of Karma. To bring home to 
the mind of man the redemptive power 
of Jüana Bhagavan Krsna compares it 
to fire. ‘In like manner the fire of 
Jiiana reduces all Karma to ashes.’— 
Bhagavadgita TV. 37. 


Vairāgya is not a mere negative 
Spiritual force. It acts both positively as 
well as negatively. In its negative 
aspect Vairagya iS turning the mind away 
from (not allowing the mind to go to) 
Visaya. Hence we may say that negatively 
Vairagya is turning the mind away from 
matter ( Prakrti); positively Vairagya is 
turning the mind to, fixing the mind 
upon Spirit (Purusa). Thus Vairag: 
acts as a direct and powerful k 
against the Bahirmukns action of t 
mind while it promotes to the £ 
degree its Antarmukht action, 

Jiiana and Vairagya are Bu. 
Spiritual forces 3 1 act 
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mind from within. The mind submits to 
their guidance as to a superior force. 


There is a noteworthy difference 
between the actions of Jñāna and 
Vairagya, Jnana guides, instructs; Vairagya 


executes, acts. Jüana says ‘Such is 
Trsna, thirst for sensations, such is 
Bhoga, enjoyment of Visaya; such and 
such is their true nature, such and 


such are their present and prospective | 


effects." Whereupon Vairagya says ‘Such 
being their true nature and their effects 
upon the Self, I have had enough of 
them, I must renounce them for good." 
jJüana reveals, while Vairagya eschews, 
evil. Jana without Vairdgya is destined 
fo remain an abstraction; Vairagya with- 
is the army without the 
captain, the muscle of the body without 
its directing brain. In Bhaktiyoga their 
joint action is absolutely essential; 
without their co-operation all progress 
would stagnate; with their co-operation 
the Self eternally mounts from a lower 
to a higher plane of existence, detaches 
itself from a lower and attaches itself 
to a higher environment. 


The results of the inquiry under- 


taken in this article may now be 
summed up. All Yoga including Bhakti- 
yoga involves, all Yoga is rooted in, 


mind control. Mind control includes, 
mind control must begin with, sense 
control. The discipline that immediately 
precedes and helps to effectuate sense 
and mind control is Pyatyahara. This 
discipline is materially assisted by, 
and derives its efficacy from, another 
system of discipline consisting of two 
parts, viz. Yama and Niyama which 
lies at the foundations of Yoga. Yama 
and Niyama practised with faith and 
Devotion make the work of the Pratyahara 
discipline easy and sure. 


Apart from the specific disciplines 
of Astangayoga, Bhakti itself isan effectual 
and efficient, perhaps the most effectual 
and efficient, discipline of mind contro] 
Bhakti produces effects on al Danes. 
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physical, mental, moral, etc. which 
in transforming aud uplifting the 


Bhakta's whole nature react upon his 
mind, calming its drunken lust after 
Visaya, curing its fevered restlessness, 
and soothing it into quiescence, 


Bhakti is the parent of Jñāna and 
Vairagya. These act upon the mind each in 
its specific way. Jiana instructs, Vairágya 
executes. Jiana teaches a principle, 
same, Thus aided 
and reinforced by Bhakti the action of 


Pratyahàra acquires an unfailing efficacy. 


| In concluding this article a passing 
reference may be made to a view held 
by an ultra-orthodox school of Bhakti 
that Yoga aS described above is un- 
necessary in the path of Bhakti wherein 
the Bhakta abandons himself to the 
absolute guidance of his Devata. This 
view is not in harmony with the 
highest authoritative view of the 
relation existing between  Astangayoga 
and Bhaktiyoga. There is no element of 
incompatibility between the two Yogas. 
Far from this being the case, the 
practice of Astangayoga is calculated to 
exercise the most salutary effect upon 
the development of Bhaktiyoga. Bhagavan 
Kapila, an Avatara of Visnu, prescribes 
a most minute and detailed programme 
of Dhyana (Bhagavata Sk. III. Chap. 28); 
Bhagavan Krsna follows suit ( Bhagavate 
Sk. XI. Chap.14.) Sk. XI of this latter work 
from Chap. 7 onwards is an elaborate 
exposition of the Varnāśrama Dharmā 
as the eternal foundations of Bhakti 
the spokesman being Bhagavan Krsn® 
Himself. The view He holds of 
Astangayoga is that it is not merely 1? 
harmony with, but is an essential 
preparatory ground of, nay, an integral 
part of Bhaktiyoga. Yoga which the geniu? 
of Bharatavarsha has naturalized in 
its soil, and which will remain enshrined 
as perhaps the most stupendous and 
far reaching of her discoveries is the 
everlasting and only pathway to man’s 
higher destiny, No conceivable path 
of evolution can ever supersede it 97 
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dispense with its co-operation and aid. 
Tt is the one supernal agency revealed 
to man whereby the Supreme Self in 
His higher recondite aspects is capable 
of realization. Men in their excusable 
zeal for Bhakti are led to fancy that 
the Bhakta has no need of Yoga: that he 
js superior to it. In the exuberance of 
their mistaken notion they overlook 
the fact that Yoga is woven into the 
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texture of Bhakti, that the Bhakta cannot H 
help practising Yoga, unconsciously it r 
may be, but nonetheless eagerly and j 
spontaneously, where his direct objective 
is the realization of his goal. Bhakti- | 
yoga and Astangayoga are inseparable i 
from, and complementary to, each 4 
other. In this view of their relation 
lies true and harmonious progress in 
either. 


, 





The Concept of Yoga in the Bhagavadgita. 


In the colophon attached to every 
chapter in the Gita we find the words: 


afa ipada ang uut qe 
AEMT. 

‘In the Upanisad of the Bhagavad- 

gita, the science of the Eternal, the 


scripture of Yoga, and the Dialogue 
between Śri Krsnaand Arjuna." 


The Gita has been called an Upanisad. 
Nay, itis called the essence of all the 
Upanisads, 


aa ap a ATETA: d 
qiat aca: Balai ST Aad AEA N 


“The Upanisads are the cows; the 
milker is Sri Krsna, the child of 
the chief of cowherds; Arjuna, 
son of Prtha, is the calf; men of 
wisdom are partakers; the nectar- 
like Gita is the milk." 

The Gita gospel is for all. The 


words used in it are Nara, Manusya, Jana 
etc. It reconciles the three branches 


` or Kandas ( Karmakauda, Devata OY Upasana- 


kànda, and Jranakanda) of the Vedas. 
It synthesizes the four Margas ( paths ) 
viz. Karmayoga, and Dhyana Or Rajayogas 
and Bhaktiyoga and Jianayoga. It appeals 
in an equally vital and effective way 
to the four types of mind in the world 
i.e, the man of action, the contem- 
plative man, the devotee, and the : 


philosopher. Thus it is called Brahma- - 
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vidya and Yogasasira because it promises 
the knowledge and realization of God 
by inculcating such Yogas as will 
satisfy every type of mind and as 
will lead every human being to the 
lotus feet of God. It is, therefore; 
necessary to remember that the Gita is 
not a manual of ethics or economics 
or politics though it certainly teaches 
us the indispensableness of a good life. 
It isa manual of God-realization through 
Godward endeavour. It is the mis- 
fortune of the modern mind that it 
thinks that if can teach or learn ethics 
as an independent thing. It is the 
pride of the modern mind that makes 
it seek to instal Naturalism or Human- 
ism in the place of Divinism. The 
glory of the Gia is that it makes the 
bud of action blossom into the blossom è 
of Devotion and the fruit of Knowledge. | 
"Work, worship and wisdom are not 
regarded as. being disconnected 
one another or as being incomp bl 
with one another. It is this un 
trinity of work, worship and wisi 
that i8 compendiously d 
that marvellous untran latab 
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it includes Samprajiiata Samadhi a8 well 
as Asamprajüata Samadhi. The mind of 
man is a wonderful thing. It is the 
means of liberation as well as of bondage. 


ma ga AST p ewm od 

It is made of the three Gunas—Sativa 
and Rajas and Tamas. When it is over- 
ridden by Tamas (principle of inertia ), 
it has the states of Adharma, Ajiana, 
Avairagya, and Anaisvarya. When such 
Tamas OY Moha i8 removed and there is 
a slight Rajas (principle of activity), 
it has the states of Dharma, Jiiana and 
Vairagya. 


When it is free from such Rajas also 
and is in the state of predominant 
Sativa (balance, purity and clarity ), 
Tamas and Rajas having been rendered 
inoperative by Abhyasa and Vairagya, it 
has the mental states of Dhyana and 
Aisvarya. The mental planes are described 
in the Yoga-Sastra from another point of 
view as Hsipta, Müdha, Viksipta, Ekagra and 
Niruddha. The Ksipta plane is that where- 
in the mind is flung by Rajas among 
the various objects. The Midha plane 
is that wherein the mind is in a State 
of sleep and impotence owing to the 
operation of Tamas. The Vikhsibta plane is 
that wherein Sativa preponderates over 
Rajas and Tamas and the mind oscillates 
between Dhyana and objectivity. The 
Ekagra plane is that wherein the Sativa 
element is free from the Rajas and Tamas 
elements and there is an undisturbed 
state of Dhyana. The Niruddha plane is 
that wherein all mental states cease 
altogether and the Chit-sakti of the 
Soul is rooted in the soul's Chaitanya 
and is unrelated to the mental 
states and is not reflected in their 
perpetual flux. The goal is the attain- 
ment of that state in which the Gunas 
are re-absorbed in Pradhana or Prakrti 
and the Chit-Sakti is in Kaivalya state of 
pure Chaitanya. 

There is no doubt that this is a 
lofty goal. But in this concept while 
stress is laid on the dissociation of 
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Prakrti and Purusa and the glory of self. 
realization, there is no prominence given 
to God-realization. In the Yoga system, 
God (iswara) is only a special Purusa 
who is untainted by the five Kleáas 
(Avidya, Asmitā, Raga, Dvesa and Abhinivesa ), 
Karmas, their results, and Samskarag, 
who is omniscient and who is the 
eternal Guru. There is no concept of 
Iswara as the eternal, infinite, omnipotent 
and omnipresent creator, preserver and 
destroyer of the universe or of the 
eternal infinite Sachchidananda. 


The word Yoga is a wonderful and 
mysterious word. In Amayakosa, Yoga i8 
thus defined: maana enadnfaafag 
(armour, means, meditation, connection, 
junction or union). Sannahana means 
also concentration ona great endeavour. 
Yoga comes from the root 'Yuj which 
means ‘unite’, The greatness of the 
Gita consists in taking the concept of 
Yoga in the Yogaśāstra and giving it a 
new extensiveness and intensiveness. 
From the human point of view, it 
emphasizes the meaning of  Upàya 
(means or spiritual discipline) and 
Dhyana (meditation) and union with 
God. From the divine point of view 
it gives us a fullér concept of Godhead 


and of the bliss of God-realization and 
of union with God. 


Looking at the concept from the 
human point of view, it is noteworthy 
that Sri Krsna has taken care to let 
us have a clear idea of the true 
import of Yoga according to His gracious 
revelation. In IT. 48 He says: fugsfuzil 


SA Wel gee dep seat, In 11, 50 He 
says: dr: mug MASH, Thus Yoga means 
equanimity in the doing of duty whether 
it issues in Jaane or not and it implies 
an auspicious skill in that it converts 
Karma which is a source of bondage 
into a source of freedom, SIT git qat 
wd wid sere. In VI. 23 : 
a farei Areia, This verse 


shows that Yoga is disgociation from 
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association with pain: Thus from 
the human point of view Yoga is 
equanimity, skill and joy. 

Thus the Git& concept of Yoga is 
richer and fuller than the concept in 
the Yoga-Sütras. The latter concept is 
an ascetic concept of withdrawal from 
all contacts. The former is a divine 
concept of soul-perfecting contacts and 
of eqnipoise in success and failure and 
of transmutation and sublimation of 
power in such a way as to transform 
bondage into liberation and of Bliss 
all along the way to the goal. 

The Gita concept of Yoga is richer 
and fuller from the human point of 
view than the Yoga-Dar$ana concept 
from another human standpoint. There 
are different mental types, tendencies 
and temperaments in the world owing 
to the infinite and dateless diversity of 
Karmas and YVasanas. Any system— 
ascetic like the Yoga system and its 
companion Sankhya system, which seek 
to isolate the soul from the world 
without relating it to God, or hedonistic 
like the Charvaka system, or nihilistic 
like the Buddhistic systems, or ritual- 
istic like the Ptirva-Mimamsa system 
—is out of touch with the rich variety 
of human mentality and will act as a 
Procrustean bed suiting the soul to 
the system and not the system to the 
soul. It will not be possible in this 
brief essay to go into the rich splendour 
of the Gita concepts of Karmayoga, Dhyana- 
yoga, Bhaktiyoga, Jiianayoga and Prapattiyoga. 
But it must be pointed out that we have 
in this world men of action, men of 
contemplation, men of devotion, men 
of wisdom and men of utter and 
measureless self-surrender. To impose 
on all of them the same discipline 
under threat of hell-fire or its equivalent 
forms of damnation is to invite failure 
and is also irrational and ridiculous. 
Let us hear the clarion call of the 
Gita :— 4 

acabe: semp eme we a d 
CY. 6) 


1. Y. 


THE CONCHPT OF YOGA IN THE BHAGAVADGITA 89 


aa fe dR -saniea: d A. 
(IIT. 20) 

gag aami Q fanm: od 

gð agiu —— ena d 
( VI, 28) 

wq aan aa aed l 

Xj RE a wad Gum a RA 


RARAN TESI akaid: | 

fuí aig a: a mAN umen u 
(XI. 64-55) 

agai Seeded aaah ma | 
(VII. 19) 

3 aaa Hea qaum | 

waar A quem Fay Il 


daar waa area: | 

d mga ama wayafed cat Ul 
(XII. 8-4) 

aama raka AAAA | 

sep uie ata aA aÈ 


aA amaa: AARNA STRÌ | 
as ahad aa gT: N 
( XIII. 24-25) 


adaig Rasa mAAR WM Tl 
ae cap maA Aaa WT ga: 
(XVII. £6) 

“The place which is gained by the 
Sānkhyas is reached by the Toe 
also.'' $45 A 

“Janaka and others attained perfec an 
tion by Action.” 

“The Yogi who thus ever harmoni 
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‘At the close of many births the 
man of Wisdom comes to Me." 
“But those who worship the 
Imperishable, the  Ineffable, the 
Unmanifested, the Omnipresent, the 
Incomprehensible, the Immutable, 
the Unchanging and the Eternal, 
having subdued alltheir senses, and 
being of even mind under all 
conditions and engaged in the good 
of all beings—they come to Me.” 


“By meditation some perceive the 
Self in the Self by the Self, others 
by devotion to Knowledge, and 
others by Karmayoga. But some who 
do not know it in this way hear 
of it from others and worship and 
they also pass beyond death by their 
devotion to what they have heard.’’ 


“Abandoning all duties come to Me 
alone for shelter; sorrow not, I 
will liberate you from all sins.’’ 


I have quoted the abovesaid 
stanzas in the abovesaid order so that 
they might catch the eye and show 
the impropriety of the bigotry which 
would impose one type of discipline on 
all, Atthe same time we must remem- 
ber that the element of Bhakti enters 
into all the Yogas and intensifies and 
effectuates them and that it is the 
master-key which opens the triple- 
locked chests of all the Yogas:— 


Tse Be gaafe: 1 
amaata: mH wan o seu d 
(IV. 23) 
agana HAM Gx Atal GM a: | 
feat a a nda gafara n 
(V. 10) 
“The works of one whose attach- 
ments are dead, who is free, and 
' whose mind is established in 
Knowledge, entirely melt away, 


ag such works are done for a 
sacrifice.”’ 


“He who works resigning his actions 
to God, and abandoning attach- 
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ment, is untouched by sin, ag a 
lotus leaf by water.” 


These verses show that Karmayoga 
will be incomplete and ineffectual 
without Bhakti. It is by Bhakti and 
Jüana that the worker gets God-realiza- 
tion but he prefers to spend the 
remainder of his life in Karmayoga like 
Janaka. He will surely attain libera- 
tion according to the Gitd, because he 
will be doing work only in the spirit 
in which $ri Hrsga did it:— 


a X wg aad frg Ag iaa 
amaaa} qd ta cu HALT 
( TIT. 22 ) 


“There is nothing in the three 
worlds, O Partha, that should be 
done by Me, noranything unattain- 
ed that might be attained; yet I 
continue to work.'' 


Liberation in bliss being a state 
of the soul, it is not a fruit of action 
because whatever is the result of doing 
is ephemeral. But after the bliss of 
God-vision through loving wisdom i8 
attained, why should not a devotee 
voluntarily seek to tread the path of 
Karmayoga out of mercy to mankind? 
Similarly, he might lose himself in 
Dhyanayoga or in Parama Bhakti or 3n 
Jiiana leading to Vijiiana or in Prapatti. 
But in everyone of these Yogas, Bhakli 
is the feeder and the intensifier and 
the perfecter of that Yoga:— 


afta adi agaran | 

Farad {alae gma aa: l 
(v1.47) 

Ata aaa aep aendfadsga | 

Ig RE A mad was cw iud! 
(X1. 64) 

Hf maA afafa | 
(X111. 10) 

aaan amia naan A aaa: | 

aat maa ma fam TAA ll 
< (XVIII, 55/ 
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ani qaagarat asai NRJIAA! 
aaifa adi d «a nena du 
Ta Aaya ae ngnetst qu: 


aaa reale MEAT dd 
(X. 10. 11) 


“Among all Yogis, he who worships 
Me with faith, his inmost soul 


abiding in Me, he is considered 
by Me to be the most 
attained.'' 


"But by Devotion to Me alone may 
I thus be known, truly seen and 
entered into, O Arjuna.” 


'"Unflinching Devotion to Me through 
constant Yoga.” 


“By Devotion he knows Me, knows 
in truth what I am; thus having 
known Me in truth he forthwith 
enters into Me." 


“To these that are ever devoted 
to Me and worship Me in Love, 
I give the Yoga of discrimination 
by which they come to Me."’ 


“Out of compassion for them, dwell- 

ing within their hearts, I destroy 
the darkness born of ignorance by 
the shining lamp of Wisdom.’’ 


I am therefore definitely of opinion 
that the ancient contrasts among the 
Yogas are neither here nor there, and 
that the dust of those controversies 
might be allowed to rest where it lies, 
just like the dust of the controversies 
as to whether Siva is Paramatma or Visnu 
is Paramatmz, whether Lakgmi is Zśwara 
or Jiva, whether God is Saguna or Nirguna, 
Sakara or Nirakara and so on. In my 
opinion the Gita has settled all these 
controversies once for all, whether 
these be pre-Gita controversies like 
the controversy as to the need for 
performing or giving up Yajia, Dana and 
Tapas ( XVIII. 5, 6) or the controversy 
as to Tyaga and Sannyasa ( XVIII, 1 to 4) 
or whether these be post-Gita contro- 
versies like those described above, 
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I wish to emphasize once again 
that there are elements of Dhyana, 
Bhakti and Jiiana in Karmayoga because it 
implies dispassion, devotion and 
wisdom, and that it is Bhakti that 
intensifies the joy of the Karmayogr in 
his Karmayoga and that such Karmayoga 
is not a means of bondage of the soul 
and is not a cause of Samsara. 


saaka ë gahe goaa | 


(11. 41) 
aganna SRSA aiaa: | 
wid o ad aua uus: wap 

(III, 9) 
gma Welfare: | 


aH mg sae i 
(IV. 28) 


aaga fagara ARa fsrdfeza: | 
aipear giad a A I 


(V. 7) 


THAT A 
STREET 


“The determinate reason is but one- 
pointed, O Arjuna.” 


“This world is fettered by work 
unless it is done as a sacrifice. 
Therefore,O Arjuna, give up your 
attachments and do your work as 
a Sacrifice.'' 

“The works of one whose attach- 
ments are dead, who is free, and 
whose mind is established in 


Knowledge, entirely melt away, 
as such works are done for a 
sacrifice.’’ 


“He who is harmonized by Yoga, 
is pure in soul, who has gond; 


whose Self is the Self of ¿ 
ings, although acting, he 
affected.’’ is 
Thus I believe that S: 
who is the Yogeswara. [ 


the Yoga concept - 
of view by — 
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the man of Devotion and the "L am the abode of the Absolute, 
man of Wisdom. We, however, must Immortal and the Immutable, 
not forget that in everyone of these of Eternal Law and of unending 
it is the element of Bhakti that Bliss." 

is the transmuting alchemic touch Why should we imagine a superior. 
which enables each one of them to ity and inferiority of Bliss in these 
attain the infinite bliss of liberation two realizations? These aspects of 
and realization. It is Bhakti that Bliss are not two grades of Bliss but two 
converts action from being an instru- types of Bliss. In one the lord’s glory 


ment of bondage into aninstrument of 
liberation, It is Bhakti that converts 
the arid dissociation of Purusa from 
Prakrti into the steady uninterrupted 
ecstatic contemplation of Bhagavan 
(VI. 47). It is Bhakti that takes 
the devotee into the ecstatic heights 
of Parama-Prema-Bhakti and brings about 
the soul’s union with the Oversoul. It 
iS Bhakti that fits the mind for the 
Akhandakara Vrtti and eventually 
dissolves the mind, and the soul 
realizes its oneness with the Absolute 
only when it gets the realization as 
the supreme gift of Iwara (see chapter 
XII, verses 3 and 4). He is both God 
and the Absolute—God when viewed 


in relation to the world, and the 
Infinite Eternal Blissful Absolute 
beyond all Name, Form, Space, Time 


and Causality, when viewed in itself. 


Elsewhere in the pages of the ‘Kalyana- 
Kalpataru’ L have discussed in my work 
called Problems of the Bhagavadgita various 
aspects of Yoga in the Grtz and hence I do 
not tread that ground again but break 
only fresh ground here. Sri Krsna speaks 
of Madyoga in chapter XII verse 11 and 
Brahmayoga in chapter V verse 21. The 
former refers to the realization of Iswara 
by Para Bhakti and the latter to the 
realization of the Absolute by Para 
Jfiana or Vijfiana (to use $ri Krsna'g 
words) Or Anubhava or Avagati (to TO 
Sri Sankaráchárya's terminology). But 
it is Sri Krsna who is both God ang 
Absolute. 


zm fe stints = | 
Tada A We gears q 
(XIV. 27) 


is objectively enjoyed and his govern- 
ment of the universe is visualized in a 
mood of detachment and Devotion. In 
the other the Lord’s glory is subjective- 
ly enjoyed through oblivion of Name, 
Form, Time and Space. Let each 
striver seek and get what he prizes 
most and let us not hate and fight in 
the name of Infinite Love and Bliss. 


From the divine point of view, 
the Gita concept of Yoga is infinitely 
fuller and richer than the Yoga-Daréana 
concept. The goal of the latter is 
Vivekakhyati, i. e. the realization of the 
Separateness of Puyusa and Prakrti. In 
the Yoga system God is the omniscient 
Guru and not the omnipotent and 
omnipresent swara, But in the Gita the 
Purusottama concept has brought to us 
the concept of God in a thoroughly 


Satisfying and satisfactory form, The 
state of the liberated soul is nota 
negative state of freedom from pain 
but the positive state of supreme 
eternal infinite Bliss:— 
TUT dt Afi gaudy | 
SARN Un ARARAT I 


Jed aami at ATIRAN : | 


Sd« mained ganad N 

( VI. 27, 28) 
"Supreme Joy comes to the Yogi 
whose mind is peaceful, whose 
Passions are composed, who i8 
sinless and has become one with 
God.” 
"The Yogi who thus ever harmoniz- 
ing the Self has put away sin: 


easily enjoys the Infinite Joy of 
union with God," 


M9 ——— 


Yoga as a Method of Self-Realization. 


According to the Vedanta philosophy 
when we perceive an external object 
our mind fiows out to the object 
through the  sense-organ (fra) and 
takes the shape of that object. Our soul 
(Aqa ) is then reflected in our mind 
which has taken the shape of the 
object. We then have the sensation of 
perceiving the object. Mere contact of 
the sense-organ with the object, i. e. 
of the Indriya with the Visaya does not 
produce the feeling of perception. An 
object may remain within the range of 
our vision but we may be absent- 
minded, and may not perceive it. As 
the Vedas have put it:— 


‘Megara 
age a atta’ 


ay A AAA, AHAHA: 


"My mind was somewhere else, I 
did not see. My mind was some- 
where else, I did not hear." 


It proves the existence of the mind 
as an object different from the sense- 
organs. 


The Gita Bays :— 


TA ag: weld a wad Hm. I 
afagia Aaa aaga tt 
( XV. 9) 


“The soul takes its seat on the 
ear, the eye, the touch, the taste, 
the smell and also the mind and 
enjoys external objects.'' 


In every act of perception there 
are thus four objects,—(1) the external 
object, (2) the mind, (3) the organ of 


. gense and (4) the soul. We are ordi- 
| narily aware of only three objects, Viz., 
. the mind, the organ of sense and the 
i external object. The soul gets mixed 
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up with the mind and the organ of 
sense, and we are unaware of its 
existence although really speaking it is 
the hero of the drama. Says the Gita:— 


saaa faa alt ses at ipeum, | 
fer agaa wafa Tag: l 
( XV. 10) 


“The unwise do not see the soul 

when it leaves the body or remains z 
in the body or enjoys external 
objects in company with the Gunas 
(Sattva, Rajas and Tamas). Those 

who have got the eye of Know- 

ledge see it.'' 


The Yogis also see it as stated by 
Sri Krsna in. the next verse:— 


qad AiAi waaay | 


“The Yogis endeavouring (to realize 
their own self) see it within 
themselves." 

One reason why it is so difficult to 
realize our own self is that the con- 
fusion between the self and the non-self, 
the soul and the mind, is involved in 
every act of perception. 'The older we 
become and the more we see of the 
outer  world,—the deeper, the more res 
unshakable becomes the confusion. The 
first step towards realizing our own 
self is to stop for sometime th 
perception of the outer world. 3j 
we do not perceive an y 
object we are left with 
only, viz., the soul and ~ 
stead of four things i 


E 


E 


















the sense-orgar 
Even in this 
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organs a8 when directly perceiving an 
object but) through memory. For 
mind is by nature restless and it is 
very difficult to control it. As Arjuna 
Bay 5 :— 
wo fe wa wem qug ASAFA l 
were fase aA ara JFR ll 
(VI 84) 
“Q Krsna, the mind is restless. It is 
strong and chafes at restrictions. 
I consider it as difficult to control 
the mind as to control air.’’ 


To which Sri Krsna replies that it 
is no doubt difficult to control the 
mind, but it is not impossible. By 
constant practice and want of attach- 
ment, it is possible to control it. 


By constant practice we can per- 
form many difficult feats. Balancing 
our bodies on a single foot while 
walking is very difficult. But by con- 
stant practice the child masters the 
trick. Speaking and writing are difficult 
and oan be achieved only by practice. 
The artisan by constant practice ac- 
quires a dexterity with his hand which 
excites our wonder. The player in the 
circus by constant practice can balance 
his body on a thin wire. It is no 
wonder that the Yogi by constant prac- 
tice will be able to control his -mind. 
Along with practice it is necessary 
to develop the spirit of renunciation 
or Vairagya. For the reason why our 
mind strays to the outside world 
against our wish is our deep-seated 
love for the outside world. With the 
help of Vairagya we can conquer the 
love for the world and then there 
will be less tendency for the mind to 
flow out. 

The Gita describes thus the process 
for concentration of the mind:;— 


gat et RA Raama: | 
agreed ais ARAFAT 
amg aa: | sal aafaa: 
sufixarst SesarülTRERÉTSp 11 
(YI. 11. 12) 
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"In a clean place the seat should 
be placed firmly. It should not be 
too high nor too low., On the 
ground should be placed Kuga grass, 
then deer skin, then cloth. The 
mind should be concentrated. The 
functions of the mind and the 
sense-organs should be controlled. 
Thus seated one should try to 
purify the mind.’’ 


Ordinarily our mind is an impedi- 
ment in our attempt to realize ourown 
Self. For our self or the soul seems 
to be mixed up with our mind and it 
is difficult to separate the two. But if 
the mind is properly used it becomes 
an aid in our attempt to realize the 
selfinstead of becoming an obstacle. 


For the self cannot see the self. It 
requires the help of another object. 
Just a8 we cannot see our own 


face direct, but we can see it with the 
help of a mirror, so we cannot see 
our own self direct, but can see it if 
we use our mind as a mirror. In order 
to make our mind serve the purpose of 
the mirror it is necessary to purify it 
and also to make it quiet. Yoga is the 
process of purifying the mind and 
making it quiet. By this process the 
mind becomes free from all desires 
and has no thought about outside 
Objects. The self'sees itself reflected 
jin such a mind. It becomes supremely 
happy when it realizes its luminous; 
joyful nature. This is Sattvic pleasure. 
The process is painful, but the result 
is joyous. It is to be distinguished 
from Rajasic pleasure which we get 
from contact with outside objects and 
where there is pleasure in the first 
stage but pain afterwards. 


WIC at Afi 


SUHWHA | 
Sif arn 


FRAT I 

i ( Gita VI. 27) 
“The mind of the Yogi becomes 
quiet, his Rajas (restlessness) i8 
subdued; he becomes one with 
Brahma and is freed from sins. In 
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that state he gets the highest 
form of pleasure.’’ 


Both Brahma and our soul are of 
the nature of Knowledge or Jiiana. Both 
are animate. But the soul instead of 
uniting with Brahma turns its back on 
Brahma and unites with the inanimate 
objects of the world. It does so in 
the hope of being happy. But the 
ephemeral objects of the world cannot 
give us true happiness. If we can 
realize our own nature (which is 
imperishable ) and establish our contact 
with Brahma (which can be done when 
we can isolate our self from the inani- 
mate objects of the world) then only 
we can experience true Bliss. 


The Yoga is one of the ways of 
self-realization. There are other ways 
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also, some of which are mentioned in 
the following verses of the Gita:— 


adaa aea Aaa: 0 
aà aia ata mi TR 
aà Ammam: gaa STRÌ | 
asf aAa ue ARAT: d 


(XIII. 24, 25) 


“Some persons see the self within 
their own self and with the help 
of their own self by means of 
(1) contemplation of the self, 
others by (2) Knowledge, others 
by .(3) Karmayoga, Still others 
not knowing these processes (4) 
worship God about whom they 
hear from others. Such persons 
who follow the advice of competent 
sages also go beyond death." 





The Yoga of the Kundalini Power. 


p- 


By TRYAMBAK BHASKAR SHASTRI KHARE. 


The mind of the Indian people, 
generally, had so long remained stifled 
and confused under the spell of the 
dazzling lights of Western education 
and alienated completely from the 
knowledge of the Indian science of Yoga. 
It is, however, only recently that men 
like Ramakrishna Paramahansa, Swami 
Vivekananda, Sri Aurobindo, Swami 
Kuvalayanand, Sri Yogindra and others 
by their living examples and a 
number of Western scholars by their 
utterances have, to a certain extent, 
attracted them towards this subject 
and they are now slowly realizing 
that there must be something deep and 
great in this science of Yoga. 


2, Of all the hidden truths of this 
great science, the most mysterious is 
the Kundalini Power to know which 
by experience is the work of a whole 
process of ascent from the first step to 
the last. : RET 





3. The subject is too deep and 
difficult to be dealt with. Yet the 
demand is too great to be overlooked. p 
Any treatise on the subject has to TE 
be written from an inner experience 
and has to deal with all the aspects 
of the subject. ‘This article is only | 
an humble attempt to bring together 
all that the writer has heard from a 
adept in Yoga, a man of perf 1 
who has plumbed the 
immortal words of perfeot 
all schools and systems of 
himself attained to that — 
actual experience. The - 
intended to serve the needs ~ 
who seek to tread this great- 
difficult path. f = 
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and the reader may not find in it 
anything interesting, which may uplift 
him to an unknown silence beyond 
all thought, and I shall not be 
Surprised or grieved on that account. 
But if the reader finds in it something 
worth having, that he should know to 
be a gift vouchsafed by the grace and 
motherly compassion of the Guru alone; 
for there is nothing personal about it 
that could be said to belong to me. 


5. For the sake of convenience, 
let us first divide the subject under 
five heads:— 


(1) Kundalini ag described in the Vedas, 
Agamas, Upanisads, Puranas and 
words of saints and sages. 


(2) Description of the Kundalini Power. 
(3) Yoga and its divisions. 


(4) The stages of the practice of Yoga 
and ways of meditation. 


(5) The achievements of the power 
of Kundalini when aroused. 


‘smut geda: waar far qat qa: 
aaa? 


( Saundarya-Lahari: Lakshmidhara’s commentary ) 


“The unconquered Kundalini Power 
pierces the six centres and enters 
them again and again." 


qed eno ow: xD gvefedha 
AMANITA SIAR sqaferar tl 
Saath: gA moar Ase | 
aggies ë Am magasin | 
qaaa A waraacata: i 
afn: gresi ma Aaa gar 1 


( Yogakundali Upanishad ) 


“T¢ consists of two coils (Kundalas) 
and is therefore called Kundalinr, 
It is seated in the heart of the 
fiery light residing in the centre 
known as Muladhara. Tt is the 

. life-force known ag Kundala 
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which is of the shape of Prana 
and consists of light. It is also 
known as Mahakundalini and ig 
the same as the transcendent 
Brahma. It is also one with Sabda- 
Brahma, having the form of one 
and many letters and is white 
like the fibre of a lotus-stalk.” 


magas oat faretranat He 


( Jnanarnava Tantra ) 


"She is like a fibre of a lotus- 
stalk with three coils supported 
by a Bindu.” 


Were: gei fargada | 


( Lalita- Sahasranama ) 
"She is the Supreme Energy fine 
a8 a fibre of the lotus-stalk.'' 


IRn: geed Barada II 


( Laghu- Stuti ) 


“She is the Power, known as 
Kundalini, engaged in the work 
of creating the universe." 


qr — -qafiat faeit fe erst, | 
aiad aAa fan 


( Jnanarnava Tantra ) 
"She is the Primal Knowledge 
having the effulgence of millions 
of lightnings and millions of suns 


and cool and pleasing like 
millions of moons.” 


AeA ag 
Riim firey 


afe fett | 
Kaaa lI 


( Vamakeswara Tanira ) 
"When She flashes forth from the 
Srngara Pitha in a crooked form, 
Piercing the orb of the sun, and 
melting the orb of the moon.” 


FEA greta ast wig JAg! 


( Yogasikhopanishad ) 
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“Tet him straighten the Kundali, 
which has coiled itself in an 
eightfold manner.’’ 


şa 


grammaa | 


( Shalchakranirupana ) 


Hegre teal 


“It is also united with the power 
of sound.’’ 


qua erate: go TRATI | 
anra yanan ë qian l 

( Gheranda- Samhita ) 
«Tn the centre known as 


Miuladhara lies asleep the spiritual 
power known as  Kundalt the 
supreme Deity in the shape of a 
serpent, forming three coils and a 
half.’’ 


aped esu: Fal MA ARAA 
qaaa a agit awit ah a hr Ul 
que geama aia Raa | 
wr amaa Aa a gA aa gA: Ul 

( Hathayogapradipika ) 


«The Kundalini lies asleep above 
the centre known as Mūlāđhbāra. 
She is there for the liberation of 
the Yogīs and for the bondage of 
the ignorant. He who knows her 
is an ađept in Yoga. The Kundalini 
is circular in shape like a coiled 
serpent. He who awakens that 
Power isno doubt a Yogi.” 


"She lies asleep like a serpent with 
her mouth downward. She is a 


body made of lightning, a form 


full of flames of fire.’’! 


"When the stalk of Kundalini is 


made to stand erect in the base, 


1. adaa ye 
fast TaN 
qa A ds 3 
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the whole body is lighted by her 
light.''2 


“The Power known as Kundalini 
is the Primal Maya, the Life-giver 
of the Universe. She lies dormant 
in each and every body and yet 
moves it by her own presence. 
She is like a young serpent bathed 

. in saffron, luminous like a streak 
of lightning, full of flames of fire 
or else like a body made of pure 
gold.’ 7 


6. Among innumerable passages on 
the subject to be found in the most 
authoritative books of Scripture, we 
have here quoted only a few. From 
these we propose to start our inquiry 
as to what the Kundalini is. The 
subject of Yoga is a Soience of experience. 
The things that these passages speak 

. of are all experienced things. Men 
who attained perfection in Yoga ex) 
ed their own experience of the K: 
in these words. One can verify 
statements even today by actually go 
through all the experiments 































cosmic and individual. 

called Mahakundalint a: 
sean E, 

one the ESC 
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is nothing but the macrocosm in 
miniature, is well-known. Kundalini 
is named after its two Kundalas, the 
Id& and Pingala. The subtle nerve or 
Nādī that moves on the left side of an 
organism is Idà and that which moves 
on the right is Pingalà. Between these 
two nerves there is the third which is 
called the Susumna. There are a number 
of nerves within the Susumna, one of 
which is known as the Chitrini. The 
path of the Kundalini lies through 
this nerve, Chitrint Thus the two 
Nadis, Idà and Pingala, that pass along 
poth sides of Susumna form the two 
Kundalas as mentioned above. 


8. The awakening of the Kundalini 
creates a motion. The sound bursting 
out of this motion is known as Nada. 
Nada generates light and light appears 
as Mahabindu. There is a threefold 
division of Nada: Mahanada, Nadanta 
and Nirodhini. Bindu also is threefold: 
Ichchha (Gesire),  Jüana (Knowledge ) 
and Kriya (Action); or, the sun, the 
moon and fire; or, Brahma, the Creator, 
Visnu, the Protector and Mahesa, the 
Destroyer. The sound that accompanies 
the process of creation is the great 
sound OM, which is known also as 
Sabda-Brahma. From OM were produced 
the fifty-two Matrkas, the letters in 
their subtle and causal forms. Out of 
these, fifty are letters, the fifty-first is 
light and the fifty-second a current of 
light. This current is the same thing 
a8 is ordinarily called the seven- 
teenth Kala of life. The fifty letters 


come up to a hundred when we count 


them both inthe ascending and descend- 


` ing orders. These are the hundred 


Kundalas or coils worn as jewels 
by the Matrkamayi Kundalini Power. 
The Jiwa derives his body and senses 
from this Poweras also the life-force 
and becomes an embodied conscions- 
ness and master of his body or the 
physical sheath. 





Y: 


Oc n the Jiva descends from the 
thousand: 


etalled centre called the 
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Sahasrara Chakra into the Anāhata op 
the centre in the heart, he gets the 
consciousness of an embodied being, 
The unmanifest sound in the Sahasrara 
manifests itself as OM in the Aja 
Chakra, the centre between the eye. 
brows. The seat of the fifty Miatrkas, 
the original letters that emanate from 
the one syllable OM, in their original 
unmanifest form is the Sahasrara. This 
place is known as Akula, the abode of 
Siva and Sakti. Siva-Sakti are Ardha- 
Nàri-Nateéwara, the Two in One, of 
whom Šakti is manifest and Siva is 
unmanifest. The following table shows 
the order of expression of the letters 
or Matrkas, which have their seat of 
origin in Akula, both in their orders 
of ascent and descent. 











K$am—— ————— — — 
Am Akula lam 
Am Mahàbindu ham 
Im Unmana sam 
Im Samana sam 
Um Vyapika gam 
Üm Sakti wam 
Rim Nadanta lam 
Rim Nada ram 
Lrim Rodhini yam 
Lrim Ardha-Chandrika mam 
Em Bindu bham 
Aim Ajna bam 
Om Antarala pham 
Aum Lambika pam 
Am Viéuddhi nam 
Ah Antaràla dham 
Kam Anahata dam 
Kham Antarala tham 
Gam Antarala tam 
Gham Manipüra mue 
Ngam | swadhisthana dhar 
Cham | Adhàra GR 
Chham | visuva than 
Jam Kulapadma oat 
Jham | Kula fyam 
E d En 





In illustration No. I Ham and Sat! 
(Ksam), the two seeds of the Mantri 
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ISTR? (Soham—I am He) have been 
indicated. From the seed Om within 
them, spring up first the vowels and 
then the consonants. Below the Ajna 
Chakra, the centre between the eye- 
brows, the evolving letters have, in 
order, been shown in the Visuddha, 
An&hata, Maniptra, 
Miuladhara centres. 


This is to show 


Swadhisthana and. 


THE YOGA OF THE KUNDALINI POWER 99 


that all the vowels and consonants in 
their original form originate from 


these centres. The illustration also 
shows the three knots known as 
Rudra-Granthi, Visnu-Granthi and 
Brahma-Granthi in their places by the 
side of the Viéuddha, Maniptra and 
Mülàdhàra centres respectively. 


10. The following table will indicate the places for these Matrkas or letters 


in the physical body of the embodied 


soul, or Jiva :— 


A,a, all letters of the class of ka, ha — the throat. 
I, i, n" " n 1 » 3 cha, ya,8a, — the palate. 
Ri, Ti, s ” n" 1 n" 1 ta, ra, 8a — the head. 
Lri, ln ;, " »n " DO n ta, la, sa ^ the dental. 
U, a; E n » DO 1» n pa — the lips. 


While marking these places, the 
names of Mūlādhāra, Manipüra, Anahata, 
Visuddhi have not been mentioned. For 
the source of the four kinds of sound, 
Para, Pasy anti, Madbyama and 
Vaikhari is said to be the Miuladhara, 
the centre at the base. But though 
this is assigned as the place of origin 
of sound, the actual experience is 
different. 


11. Vaikbaril, or gross audible 
sound originates from Para, the source of 
all speech or sound. Every sound or 
word. originates from it. First a Vrtti 
( impulse ) rises in the mind and 
according to the Vrtti the thought is 
formed. The original source of the 
expression of thought is Para Vani. 
When thought takes the shape of sound 
jn its subtle form, it is called Pasyantti. 


The  Pasyanti sound begins to be 
visible to the eye. The same sound, 
when it is half way from actual 


utterance and approaches the movement 
of the tongue, is called Madhyama 
Vani; and when it is uttered distinctly 
it pecomes Vaikharl. Ramdas Swami 
has somewhere said that a Mantra 
or the Divine Name should be 
uttered first jn the Madhyama and 
then in the Naikhari a8 me 

ing thereby that the Mantra 


be uttered indistinctly in the throat 
and then distinctly by the tongue. 


12. Below the Sahasrara is a 
centre of sixteen petals known as Soma | 
Chakra and below it is the Mind- 
centre called the  Manaschakra of 
twelve petals wherefrom all thoughts: 
originate. It is above the Miurdha. 
These centres are near the Srihata, 
Gollàta and Triküta three well-known 
centres recognized by all the Schools 
of Yoga. The nerve of the mind-centre 
called the Manaschakra is a channel 
through which the mind or the Ajna 
(command) passes. Ears form nerve- 
centres for the carrying of sound. Byes 
are channels through which Rapa ( th 
physical form) passes. The organ 
speech contains the nerve thro 
which Rasa (taste) flows. i i 
of breath is the centre for 
Gandha ( smell) and the orgi 
for the perception of to 
nerves are placed 
the Sahasrara and al 
nerve. In 
absent or 
creature 
that all thi 
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forgotten has to be brought to recollec- 
tion or something requires to be thought 
out, we close our eyes and placing our 
hand on the head look for it above. 
This process brings the desired result. 
Scientists have now invented processes 
by which thoughts can be photographed. 
This proves that Sahasrara is the 
centre from which thoughts continually 
flow out and that Para and Pasyanti 
forms of speech originate not from 
Muladhara or Swadhisthana but from 
near the Sahasrara. 


13. It has already been pointed 
out that the place of the mind-centre 
is above the Ajna Chakra. Some works 
assign to it a place near the heart- 
centre the Anàhata, and speak of it as 
consisting of eight petals. Thus the 
mind has a twofold divison, the one 
which thinks and the other which 
enjoys. Let us see what this second 
formation of the mind-centre actually 
means, 


14. The Vamakeswara Tantra says 
that there is a Sahasrara in the Muladhara 
also like the one above, and that the 
Swayambhü Linga round which the 
Kundalini lies coiled is in this lower 
Sahagraraof the Mülàdhàra. The knots 
known as Rudra-Granthi and Brahma- 
Granthi are, according to this Tantra, 
near the Mülàdhàra and the Visuddha- 
khya ( throat-centre ) respectively. In 
Illustration No. II., given here from the 
Vamakeswara Tantra, the seed letters in 
the Muladhara are a, à,i,1, instead 
of wam, sam, sam, sam. Then follow 
u, ü,ri rl, lri, lrf in the Swadhisthana 
and the same order follows up to the Ajna, 
the centre for the seeds ha, ksa. The 
illustration places the Para speech in 
the Muladhara, Paśyantī in Manipira, 
Madhyam4 in Anahata and Vaikhari in 
Viéuddha. By the side of Anahata isthe 
eight-petalled mind-centre. We can 
well imagine that just as we have places 
known as Gupta Prayaga and Gupta 
Kasi in our pilgrimage upward to Badari 


Narayana in the Himalayas and then 
on our return journey we come across 
another set of Prayaga and Kasi here 
below in the plains, even so we have two 
Sahasraras, the one in the head and the 
other in the basic centre. Wecan thug 
reconcile the seeming conflict of state- 
ments and the reconciliation holds good 
in the case of the Para and Paéáyanti 
Speeches which are located in the 
Sahasrara as well as in the Müládhàra. 


15. Illustration No. II, then, gives 
a quite different set of Ista-Devatàs, 
presiding deities. Colours of the petals 
have notbeen given. Even the five 
elements have not been mentioned. 


16.sf]d] ada ayt—Jiva, the embodied 
and as Jiva is Brahma, his body too contains 
all that is present in the Cosmos. “Eating 
up of the body by the body’’ is the 
devouring of the physical body by the 
subtle power of the Kundalini. When 
the Kundalini is awakened it devours 
all that is worthy of being thrown 
away fromthe body and destroys all 
impurities of the body. When it 
ae up, all activities of the body 


are brought to a standstill. Even the 
contraction and expansion of the heart 
and beating of the pulse cease. Finally, 
the Kundalini reaches and joins Parama 
Siva in the Sahasrara, Thus the bound 
embodied Jiwa leaves behind his 
l 


character of Jiva, and attains the 
status of Siva. 


17. Every embodied being enters 
the womb of his mother, 


by the Kundalint and the 
of Life. He is algo accompanied by 
Such disabilities as blindness or dumb- 
ness or other imperfections according 
a OY with a view to 
Of such Karma. For 
to his birth the Jiva 
would-be mother. We 
life that the owner 
construction remains 


accompanied 
vital power 


enjoy the fruit 
8ix months prior 
moves about his 
Notice in actual 
of a house under 
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outside the house till the work of 
construction is finished. Likewise the 
Jiva enters the womb of the mother 
accompanied by Kundalini and the 
vital air. While entering the body 
Kundalini establishes her main seat in 
the Sahasrara and then along with 
vital air enters the six centres and 
all other parts and cavities of the 
body, and finally, embracing the Swa- 
yambhü Linga in three coils and a 
half remains seated, or sleeps, or lies 
motioniess in astate of equilibrium. 


18, All beings experience only the 
three states of waking, dream and 
dreamless sleep. The knowledge of 
the fourth state and its actual ex- 
perience is attained only by the Yogis. 
In the above three states, the Kundalini 
lies in the state of equilibrium and 
holds and supports the physical body. 
The unmanifest sound of seq (Sak 
Aham, L am He) marks the state of 
equilibrium of Kundalini. This unmani- 
fest sound of distq is experienced in 
the Ajfa centre and the same sound 
carried by the vital air reaches the 
Anühata centre in the heart and there 
supported by the first letter q (Ka); 
the Mātrkā of this centre, develops into 
the word ẹsa, (Who am I P). The 
Jwa who has the experience of the 
Ajma Chakra, never loses consciousness 
of his true self. But as he descends 
to the lower centres, he begins to 
desire the possession of various 
worldly objects and instead of seh 
(I am He) begins to utter PSA 
(Who am I ?) and then as the result 
of association with the surrounding 
people his original purity of knowledge 
is lost and begins to feel and say 
Asa (I am the body) and becomes 


identified with the body. ay: dir sal: 
‘Those whose flow of Qonsciousness 
is downward are the Jivas',—according 
to this maxim starting from the 
Sahasrara, Consciousness flows down 
into the Anahata, from the Anahata 
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into the Manipira, thence into the 
Swadhisthana and lastly into the 


Muladhara where the soul supported 
by the life-force becomes the Purna 
Jiva, a fully bound soul. But when 
after the awakeningof the Kundalini 
lying in embrace with the Swayambhu 
Linga, Consciousness follows the 
upward course, this very Jiva attains 
the divine qualities and fulfils the 
maxim, sada 4 93:—'Those whose 
flow of consciousness is upward are 
Devas.' i 


19. In the space within the core 
of Consciousness ( Ramia ) arose a 
vibration in the form of a desire 


vals dg wmH.—I am one, I wish to be many. 
This vibration produced sound (Nada). 
For the generation of sound, motion 
became necessary. The flash of light- 
ning is always said to be attended 
with a strong movement of electric 
atoms. When this movement is 
regulated, the atoms get separated from 
the main current and reduce themselves 
into separated atoms. Atoms of elec- 
tricity moving in a curve and ina 
straight line form the motion which is 
known as sound. These sounds are 
not audible to the ordinary human ear. 
But the Yog who has developed his 
occult power of hearing can distinctly 
hear them. Not only that, he can hear 
even the subtle sounds produced by 
the movement of planets round them- 
selves as well as round the sun. 












20. These sounds are of two kinds. : 
One is unsiruo Anà i | 


ing whatsoever. 
not thus produc 
1g 
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experienced in the Ajna Chakra, thence 
it reaches the heart.centre and becomes 
manifest to the organ of hearing. But 
the origin of letters or Matrkas does not 
depend on the heart-centre, the Anahata 
Chakra. 


21. The syllable Om in the ‘Soham’ 
experienced in the Ajna Chakra gives 
birth to vowels and consonants. These 
are called the letters of the alphabet. 
In one offering of praise to Goddess 
Bhagavati, She has been invoked as 
possessing the form of the one and 
many letters, chins. Letters formed 


words, words formed sentences and 
the totality of sentences formed the 
language. These letters are therefore 


Aksara, or indestructible. They existed 
even before they were uttered, they are 
there when they are uttered and they 
will be there even after they are 
uttered and apparently lost, just as a 
pot kept in a dark room revealed by 
light had been in the room before 
being revealed by light and would not 
ceaBe to be when the light is removed 
from the room. 


22. The Kundalini Power is 
described as:— 

aanenefarase STENT d 

asa weal maA 1 


beauteous, dazzling, and fine like a line 
of lightning, full of the energy of the 
Sun, Moon and Fire. Prior to the 
creation of the Cosmos, there was a 
Sphota (bursting ) which produced a great 
sound which is called the Mahanada. 
The Sphoia represents the will of the 
Supreme and Mahanada his dynamism, 
There can be no sound withouta motion 
and motion is invariably followed 
by light. Without heat there can be no 
motion. Heat, sound and motion are 
mutually dependent. Wherever there 
is heat, there is motion and wherever 
there is motion, there is sound, The 
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visible form of heat is light, With the 
Mahanada, the great Sound, letters 
sprang up. The letters ‘# 3 3 oP eto, Were 
produced from the Damaru of Supreme 
Siva. These letters are the same ag 
Matrkas. The microcosm being a 
replica of the macrocosm, sound, letters 








and light were produced along with 
the birth of the Jive. ssociation of 
light with the original letters op 


Matrkas is an inevitable phenomenon. 


Light is, so to say, implicit in them, 
One can actually see the light 
emanating from our breath if one 


develops this power of sight by getting 
up at dawn and repcating the Divine 
Name in the Madhyamà sound and 
concentrating the mind with half-closed 
eyes on the particular Nédi through 
which the breath may be flowing at 
the time. This power of sight may be 
developed if one practises the above 
for a period of six months. This proves 
that light invariably accompanies the 
production of letters. One cannot, 
however, get this experience without 
training, and without the necessary 
practice at concentration. This light, 
at certain places, assumes a magnitude 
resembling the light of millions of suns 
brought together, at other places, it 
may resemble the concentrated light 
of millions of moons. Ida, which is the 


Solar nerve, Sürya Nadi, lows through 


he right nostril, and Pingala, which 
is the Lunar herve, Chandra Nadi, 


Ows throug e Ie 


nostril, These 
Nadis are two subtle nerves. The 


nerves. 
Sadhaka practising through any of them 
will acquire the corresponding experi- 
ence. When we experience a dream we 
are in our vital sheath and it is with 
the help and Support of the vital 
Sheath that we see the things of thé 
dream-world. Everybody knows it by 
experience that whatever happens in 
the dream-worla happens not in 
darkness but under a light, for the vital 
Sheath is a sheath of light. Dr. Kilner 
has invented a Special type of spectacles; 


called the Aurospec, through which one 
———— obec, through which one. 
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is able to see the vital body. It 
makes one clairvoyant, as it were, for 
the time being, and with its help one 
is able to see the vital body of any 
peing whatsoever. But this fulness of 





light of the vital body is derived 
from the Kundalini Power which is 
Light itself and pervades the whole 
body. It is with the help of the vital 


pody that the physical body carries 
out the promptings and impulses of 
the mental body. Thus the fact that 
the vital body is a body of light is 
proved both by our own experience as 
well as by the discovery of the 
Aurospec by Dr. Kilner. This, again, 
proves that the Kundalini Power is 
Light itself. 

23. The Kundalini is seated in the 
Sahasrara in the form of Light. In order 
to give the Jwa his  JIvahood, the 
Kundalini enters the subtlest cells of 
the body and flows through the subtlest 
of Nádis, the Brahma-Nadi, which lies 
deep and far from the Susumn& which 
is itself a subtle Nadi, but subtler still 
is the Vajra within it and the Chitrini 
within the Vajra,and the subtlest is 
the Brahma-Nàdi covered by the Chitrint. 
It is, therefore, rightly figured, in 
respect of its fineness, as the fibre of 
the lotus-stalk. The Nad: is full of 
light, as we have already seen. 


24. The title of our article i8 Yoga 
or Union of the Kundalini Power. So 
far we have stated what that Power 
is. Now, we shall proceed to explain 
what Yoga is. 


25. The word is derived from its 
root yuj which means ‘to join’. The 


sun and the moon come together in 
one place on the last day of every 


dark fortnight. This coming together 
of the two bodies is called Ravi- 
chandrayoga, the Yoga of the sun and the 
moon. Yoga is literally the coming 
together of any two things. Making 
up of a deficiency or the fulfilment of 
a want in the case of a person, an 
object, or an action is also called a 

- 
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Yoga. When a poor man gets wealth 

which he needs, it is a Dhanayoga, 

Yoga of wealth. When water is brought 

to a place where there is no water, it 

is a Jalayoga, Yoga of water. So in the 

case of the Jiva, who has no knowledge 

of his Reality, it is Jana-Vijiana-Yoga, 

when he arrives at the knowledge of 

this Reality.. Through knowledge of 

the Eternal Purusottama, we gain the 

Eternal Purusottamayoga. When the Jiwa 

attains Samadhi, the highest state of 

perfection in concentration, it is Samadhi- 

yoga. Jiwa is the self subject to e 

six forms of transformation from 

birth to death, while the Supreme is the 

Self beyond all suffering, all Karma and 

their consequences. The various pro- 

cesses that bring about a union of the 

Jiva with the Supreme Self are known 

as the Jiwatma-Paramatma-Yoga. According 

to the Advaita philosophy, Jivatma and 

Paramütma are one and the same. What 

is, then, meant by their Yoga P According 

to the doctrine of Advaita, Yoga is 

the realization of this oneness and the 

means of arriving at this realization. 

In other words, the physical and mental ^ 
practices which bring about this realiza- 

tion constitute Yoga. The appearance of 

the Jiva as separate from the Paramatma 

is only a mirage, a false appearance Ed. 
created by the illusion of Maya. It a 
strikes as real on account of the con- 2 
stant formation of resolves and counter- 
resolves in our mind. It is said that 
as the source of bondage there is — 
nothing stronger than Maya and nothing 
so effectual as Yoga to deliver one from - 
that bondage. Therefore, the practice 
which prevents the formation of wave 
in the lake of the mind is 
Yoga is the suppression of 
tions of mind, @afragfafad 
the great sage Patanjal: 
of this Yoga with the elp o 
of Kundalini is wh 
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the real Yoga. According to other works, 
Yoga is the approximation of Jiva with 
Siva in quality or power. The Divine 


Power has three aspects—the power of 


doing, the power of undoing and the 
power of doing otherwise. Among 
these, the first two powers can be 
acquired by Yogis. The followers of 
Agamas say that the knowledge 
of secret Power, or the state when 
nowledge and Power become identi- 
ed, is what the term Yoga represents. 
ccording to the Hathayogapradipika, the 
tates mentioned as Rajayoga Samadhi 
the union attained through Rajayoga ), 
nmani and Manomant (state of mind- 
essness ), Amarativa (immortality ) Sinya- 
ünya Paramapada (the void and voidless 
state of the Supreme), Amanaska ( sus- 
ension of all mental functions ), Advaita 
non-daulity ), Niralamba  Niraüjana Jivan- 
"ukti (unsupported and stainless libera- 
lon attained while existing in the 
ody ) Sahajavastha (the natural state of 
he Atma), Turiya (the fourth state), etc., 
mean one and the same thing, viz , Yoga. 
All schools of philosophy, dualistic, 
non-dualistic and modified non-dualistic, 
recognize the greatness of Yoga. These 
and other forms of religion such as 
Jainism, Buddhism, Sufism, etc., are 
based on the principle of Yoga and the 
one object of all is to realize the 
Supreme Brahma, the embodiment of 
Truth, Knowledge, and Infinity, 

27. Works on Yoga have classified this 
Science under four heads. The Bhagavadgita 
mentions only three divisions of Yoga 
and the Sammohana-Tantra mentions five 
divisions. According to the works on Yoga 
the following are the four divisions :— 
[prentravoua, Layayoga, Hathayoga and 

ajayoga. The Bhagavadgita Speaks of the 
Yogas of Action, Devotion and Know- 
ledge. But the sixth chapter of the 
Gita gives sufficient indication of Hatha- 
yoga. The five divisions given by the 
Sammohana-Tanira are: Jhüànayoga, Ràja- 
yoga, Layayoga, Hathayoga and Mantra- 
yoga. Thus the classification of Sammohana- 
Tantra includes the two other classifica- 
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tions. We shall, therefore, follow the 
classification of this Tantra and try to 
understand these different forms of Yoga 


28. Jnahayoga: Thisisa process of 
Separating the Atm by discrimination 
and analysis from all combinations of 
the five elements, and from the various 
bodies—the physical, the vital, the 
mental, the causal, the great causal 
( aaa ) and the great-great-causal and 
arriving at a right understanding of 
the Reality both analytically and 
synthetically. There are seven stages 
of Jiiana which the Yogi has to cross in 
the course of his ascent, and these are 
(1) Šubhechchhā which is right discrimi- 
nation and the spirit of renouncing 
what is wrong, (2) Vicharaya which is 
Sravana and Manana, hearing of knowledge 
and reflection on the same. ( When the 
seeker has passed these two prelim- 
inary stages he arrives at the stage 
where he is recognized as a Mumukşih 
one desirous of release from bondage, 
and is called a Sadhaka ), (3) Tanumanasa 
which is sorting out from everything 
the one truth that the body formed out 
of the combination of the five elements 
is transient and the Atma alone is 
eternal, pure and full of light, (4) 
Sattvapatti which is persistence in hold- 
ing on to the idea that I am Brahma 
( sr Fafa ) (5) Asamsakti, or detachment 
from and indifference towards super- 


natural powers, (6) Padarthabhavinl, 
elimination of the 


sense of ‘I’ even 
from the thought ‘I am Brahma’, and 
(7) Turyaga, i.e, complete lack of 
emergence from the state of 


identity with the Atma. While passing 
through these seven stages, the Sadhaka has 
to face and conquer the four states of 
Viksiptata, Gatayata, Sanélistata and 
Sulinata as also the four obstacles of 
Laya (absorption of the mind in worldly 
Objects), Viksepa (distraction )  Kasaya 
(attachment to worldly objects) and 
Rasaswada (taste for worldly objects) 


and remain merged in the state of 
Self all by Itself, 


eres T 
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29. Rajayoga: The recognized author- 
ity on the subject is the ‘Aphorisms on 
Yoga’ by Patafijali. The work consists 
of four Padas or sections: the Samadhi- 
pada, Sadhana-Pada, Siddhi-Pada and 
Kaivalya-Pada. It teaches the practice 
of eight limbs or accessories of Yoga 
anā concentration of the mind on 
different centres of the body. The mind 
thus controlled and concentrated brings 
to the Sdadhaka the eight supernatural 
powers of Anima, Garimà,  Laghima, 
Mahima, Prapti, Prakamya, Isitva and 
Vasitva, andthe powers of seeing the 
whole world and the celestial bodies, 
putting on a number of physical bodies 
and appearing simultaneously before 
men in different places, immunity from 
hunger and thirst and capacity to 
come in contact with perfect men 
whenever desired. But these powers 
are s0 many obstacles in the way of 
complete Self-Realization. Therefore, 
the best thing is to develop Vivekakhyati 
or right discrimination, and proceed 
unhindered towards the attainment of 
the bliss of Nirvikalpa Samadhi the Samadhi 
from which there is no return to the 
attachments of the world. The Yoga of 
Dhyana or meditation is also regarded as 
a part of Rajayoga, as is evident from 
th aphorism defe Cor through the 
practice of surrender to God). The 
breath-exercise (Pranayama) that the 
Rajayoga prescribes consists of drawing 
in during inhalation all consciousness 
of the outer world within oneself and 
retaining it while retaining the breath 
and throwing out all dualistic concep- 
tions of the mind during the process 
of exhalation. In the Mahabharata there 
is a story that the wife of a Rsi was 
cursed with widowhood with the 
rising of the sun on the next morning. 
As an antidote to this the lady drew 
in the external world within herself 
as indicated above and the result was 
that the sunrise was stopped. The 
usual time for sunrise passed; fourteen 
more hours elapsed, and yet there was 
no trace of the sun. Thereupon the 
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sage Vasistha approached the lady and 
entreated her not to stop the rising of 
the sun and promised her to bring 
back her husband to life when he 
would die on the appearance of the 
sun, The devoted lady thereupon 
relinquished her mental hold of the 
world. It shows that even the female 


members of the household of our 
ancient Rsis used to be great masters 
of Yoga. Bhavana, Karma and Dhyana, these 
three are the divisions of this Yoga. 
Bhavana is to think and feel that from 
the Muladhara up to the Brahmarandhra, 
there is a pole full of light, consist- 
ing of the seven worlds and that all 
beings, aquaticand vegetable, bastards, 
celestial beings, beings of darkness and 
human beings are there in this pole of 
light in an ascending scale. Karmais Japa, 
constant repetition of the idea that the 
practicant is possessed of the power of 
Brahma. Dhyana is meditation on the Self as 
pure, the entire Atma of pure Conscious- 
ness and Energy, having stainless organs 
and qualities, the highest principle:— 
gamam Yara | 
grag wc web fuam du 
and in this mood of mind to concentrateon 
the Supreme Purusa seated on a whitelotus 
within the centre between the eye-brows. 
30. Layayoga: Laya is absorption; and 
the Yoga in which the vital energy, — 
the power of Kundalini the mind and 
all its modifications are absorbed in 
jüana is Layayoga. The Tantric works 
and works on Hathayoga give a descrip- 
tion of the Kundalinityoga. According 
to them, this Yoga includes Yama, Niyama 
and other Angas or limbs of Astangayoga 
and contains seven stages, €. g., Sodhana, 
Dhrti,  Sthiratà, Dhairya, Lāghava E 
Pratyaksa and Nirvikalpa Samadhi.S n 


— 










the colours of their petals th 
them and the presiding deities o 
Chakras as indicated in Illustrati 
2. Some works mention the: 
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Name of the | Situation Num- Letters on the Petals | Regnant Tattva and its 
Chakras |(in the spin-| ber of quality 
al cord) |} Petals 
l M 
Mülàdhàra | Near the 4 Va, Éa, 5a, sa Earth, cohesion stimulat. 
| anus 3 ing the sense of smell 
Swadhi- | Above the 6 Ba, bha, ma, ya, ra, la |Water, contraction stimu- 
sthana genitals lating the sense of taste 
Manipira |Fronting the] 10 Da, dha, na, ta, tha, da, Fire, expansion 
navel dha, na, pa, pha producing heat 
Anahata |Fronting the| 12 Ka, kha, ga, gha,nga, | Air, motion stimulating 
heart cha, chha, ja, jha, nya, the sense of touch 
ta, tha | 
Visuddha | Fronting 16 A, 4, 1,1, u, ü, ri, ri, lri 
z s eU rcu Ether 
the throat iri, e, ai, o, au, am, ah. 
MEO md ! 
—— — 
Ajn& Betweenthe 2 
H , 
eye-brows a, kga (sa ) Manas 
| 
Sahasrara In the head 
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I 
Colour | Shape| Seed | Yàhanaof |Devataand| Šakti| Quality | Organs | Linga 
the seed its Vāhana of Tattva 
Ze — —— | 
Šiva- 
Yellow|Square| Lam Airāwata | Brahmā on |Dàkini| Gandha Feet Sam- 
Hamsa (smell ) bhu 
| | 
White! Cres- | Wam Makara Visnu on Sakint Rasa Hands 
c ; Garuda ( taste ) 
Rea | Tri- | Ram Mesa Rudraon |Làkini| Rupa Bus . 
AERIS : È Nandi (form & 
colour) 
" Ain: Sparsa Penis Ba 
Kak ana 
Hexag-| Sam e AINI (touch ) 
` on 
$ E T 
! ; White ele- | Sadasiva |Sakinr abda are; 2 í 
White | Circle | Ham sat (sound)| Mouth 
Sambhu |Hakint| Mahat | Hit 
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Sl. This school of Yoga teaches 
that Kameswara and Kamesgwari should 
be meditated on in the Sahasràra. All 
the Chakras are presided over by 
different Devatas and this description 
of theirs is supported by the text 
TSA Iaaeearad’, Sri Kàmeéwari 
and Kamanatha are the original Gurus 
and therefore the place assigned to 
them for meditation is at the further 
end of the Sahasrara, where the feet 
of the Guru have to be meditated on. 
The above table indicates the various 
places in the physical body correspond- 
ing to the location of centres in the 
subtle body. The places in the physical 


body are just like bulbs without 
electric light. It is only when the 
current passes through them that 


they are lighted. Similarly, it is only 
when the Kundalini is roused that all 
these places in the physical body are 
lighted along with the letters shining 
on them. These Chakras are within 
the Susumna Nadi in the spinal chord 
and are close tothe Vajra and Brahma 
Nadis within the Susumna. Thus 
these centres are within the vital, 
fiery and mental sheaths. The Sahasrara 
is extended four fingers above the 
crown of the head. Those who have 
got the occult power of Sight, can 
alone see these shining letters within 
the Chakras, called the Matrkas. Others 
can only meditate on these letters ana 
their colours with a fixed and deter- 
mined will. The Satchakra-Niripana does 
not speak of the awakening of the 
Kundalini, but it enjoins meditation 
upon it. It is through such devoted 
meditation and the grace of the Deity 
worshipped as well as of the Guru that 
success may be attained in the Yoga of 
Kundalini Power. The experience one 
gains by this process of Yoga is gained 
also by the practice of Hathayoga, Even 
when the Kundalini is roused by 
means of Hathayoga, Digbandha, which 
can only be had by the grace of the Deit, 


eit 
worshipped is indispensably neces E 
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to ward off evil forces of this ang the 
other invisible worlds. It is the Deity 
worshipped, Ista-Devata, who when 
propitiated puts on a human form and 
guides the disciple through all the 
different practices of Yoga. Paramahansa 
jRamakrishna is an illustration in point, 
We learn from his biography that the 
Goddess deputed a Yogini who taught 
him all the processes of Yoga within a 
period of six months. In the Layayoga 
of the Tantrikas, Kundalini is awakened 
only through the grace of the Guru, and, 


therefore, according to this school of 
Yoga, the principal Devaté (deity) is 
the Guru himself. The Guru himself 


gives the disciple, firstly, initiation by 
touch (Sparia-Diksz ), which is followed 
by Divya, Diksa, and when this is done the 
Kundalini of the disciple is awakened 
in an instant. When the Kundalini is 
thus roused, the entire body of the 
disciple, from the Muladhara to 
Sahasrara, gets lighted up. When the 
Kundalini begins to rise upward, the 
disciple sees it as a beam of electric 
light. 


82. The Guru of the Tantric 
school of Yoga transfers his power to 
the disciple by means of touch on the 
centres of Ajià and  Viéuddha and 
enables him to see and experience 
this Light. The experiences gained by 
the many difficult ana arduous processes 
of Hathayoga are brought to the disciples 
of this school by the grace of the Guru 
alone. Gurus who can by transference 
of power awaken the Kundalini are 
very rarely to be met with now-a-days. 
I have been looking for such a Guru 
for the last twenty-five years and yet 
I have come across only one man who 
Possessed this Power. He hails from 
Bengal and is a Sannyast Yogi. Before 
he took to the Sannyasa Aírama, he was 
a great devotee. His name ig Nityananda 
Maharaj. He hag’ a fellow-disciple 
who lives in the jungles of Tehri. 
Nityananda Maharaj has a disciple in 
Mr. Gulwani, a drawing master of 
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Poona (still residing in Poona), whose 
Kundalini was awakened by him and 
the wonderful thing about it is that 
the moment the Swami gave Sparsa- 
Diksà to Mr. Gulwani the power of 
giving Dīkş was transferred to the 
latter. Mr. Gulwani actually awakened 
the Kundalini of a Sadhaka at a later 
date. This fact wholly corroborates 
the ancient saying that true Gurus can 
transform others into their likeness in 
the twinkling of an eye. I had the 
privilege of the association of the 
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Swami for three days and nights. I 
reguested him to initiate me. At the 
very first meeting he said that 
the Goddess approved of my initiation, 
but later on I was told that initiation 
was unnecessary in my case. It was 
perhaps a mild form of saying that I 
was not qualified to receive the initia- 
tion. The movements of the Swami 
are guided entirely by the will of the 
Goddess; therefore, it is not possible to 
know where he is at present. 


33. The Sakti-Sammohana Tantra gives a description of the Goddess of the 


nine Chakras, 
Chakras according to this Tantra:— 


the Navachakratmika Devi. 


We give below the names of the 


oo ee 


Situation 


Chakra 


Devata 


ee 


















. Head Sarvanandamaya Lalita Durga. 

Sikhari Sarvasiddhi Tripuramba. 

Gollata Sarvarogahara Tripurasiddhi. 

Visuddhi Sarvaraksakara Tripuramélini. 

Ajna Sarvarthasadhaka Tripurasrichakradhiswari. 
Anahata Sarvasaubhagyadayaka Tripuravasini. 

Manipüra Sarvasanksobhana Tripurasundari. 

Swadhisthana Sarvasaparipurana Tripuresi. 

Müladhàra Trailokyamohana Tripurambà. 

There is no mention here of petals jis the Lunar Nadi. Its colour is 3 

or their colours, etc. Sri Tripuramba | white. Pingalà (which flows through ali 


Devi has been desoribed in her various 
aspects. And the process of Yoga has 

" Bhavana and. Mahabhava ap 108 staseBy |e 
progress. 


34. The  Mahanirvana Tantra also 
Speaks of nine Chakras similar to the 
above, but the shapes and their Bijas 
a8 given in this Tantra are different. 


35, In Layayoga also we have 
a description of the Nadis of Yoga like 
those we have in Hathayoga. In Illustra- 
tion No.2, the three Nadis Ida, Pingalà 
‘and Sugumna have been shown 
(whioh flows through the 





left nostril) 



















the right nostril) is the Solar Nadt 
and is red. Between them is — 16 
Susumna. Idà and Pingala in 
upward course go on twining 1 
the Susumnà. While coiling roun 


are collectively known as 
Idà is known as the ~ 
nectar, Amrta-Vigraha 
full of devouring f 
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Kundalini enters the | Susumna. 
who can enter the Susummaà. 
power to change the 
death. This is 


Yogis, 
have the 
time of their 
why it is said that 
Susumnà is time-devourer or time- 
| controller, When the Kundalini, passing 
through the  Susumnà, reaches the 
Sahasrara and there finds its rest and 
peace, that state of the Yogi is called 
Samadhi. When Yogis live in that state, 
their bodies become immune from all 
| Vikaras or changes of the body in the 
form of growth, maturity and death. 
The growth of their hair and nails is 
‘stopped, inhalation and exhalation, 
beating of the pulse and contraction 
and expansion of the heart cease. 
Yogis who reach this state are for 
this reason called time-devourers, or 
! i| time-terminators. The great Yogi 
| Changadeva lived for fourteen hundred 
years and even now Yogis may be 
\\found in the Himalayan region who 


jare as old as three hundred years 
Wor more. 







36. Tiayayoga does not prescribe any 
(breathing exercise for purifying the 
Nadis and bringing them under control, 
Ida, Pingala ana Susumna are seen at 
the centre between the eye-brows as 
three separate streams, hence at this 
point they are called Mukta Triventi 
(conjunction of three disunited streams ); 
and at the Miuladhara, whence they 
Spring a8 one inseparable current, they 
are called the Yukta Triveni ( conjunc- 
tion of three united streams); out of 
the six Chakras, the five formed by 


the coiling movement of the Ida and ` 


Pingalà are known as the Müladhara, 
Swadhisthana, Manipüra, Anahata and 
Viéuddha. There is, besides, a Nadi, 
_ Kuhü by name, passing through the left 
of the spinal cord, From the left eye 
down to the first finger of the left 
foot runs the Gandhari Nadi, and from 
the right eye to the first finger of the 
right foot flows a Nadi called Hasti- 
jihvà, A man personally known to me 
once fell from a tree and the injury 
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was so great that his left eye came 


out of its socket. In this condition 
he was brought to Sri Yogabhyasi 
Madhavanatha, who after examining 


him said that the eye could be restoreq 
to its place if he was prepared to 
Sacrifice the first finger of his left 
foot. This finger was then strongly 
tied and beat with full strength by a 
hammer, The left eye was at once 
restored to its place, but the finger got 
bent and practically useless for the 
rest of his life. Through the right side 
of the Susumna& runs the Saraswati 
Nadi, which terminates at the tongue. 
From the right eye to the stomach 
runs the Pügà and between Pisa and 
Saraswati runs the Payaswini. Between 
Gandhari and Saraswati is the Sankhini 
Nadi. From the thumb of the right 
hand to the left foot runs the 
Yagaswini Nadi. Between the Nadis 
Kuhü and Yasaswini there is the 
Varuni Nadi, which permeates the 
whole lower portion of the body. 
Viéwodarà runs between  Kuhü and 
Hastijihva and like the Varuni extends 


itself over the whole lower portion of 
the body. 


87. Within the Susumna is Vajra 
and within the Vajra is Chitra and 
within the Chitra is Brahmanadi. The 
form of Sugumna is like fire, Vajra is 
like the sun and Chitrini resembles 
the full disc of the moon. These are 
the three forms of  $abda-Brahma. 
Kundalini, which is Sabda-Brahmarüpa: 
while moving upward, touches these 
three Nadis and therefore the latter 
also are called Sabda-Brahma, Chitra is 
called the gateway to Brahma, Brahma- 
dwara; for the Kundalini commences its 


upward movement from near this 
Nadi. 

i 38. The five Chakras within the 
Spinal column, through which the 
Susumnà passes and which act as sources 
or seats for the five elements, are (1) 
the Muladhara, Which controls the 
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earth element, (2) the Swadhisthana, 
| which controls the element of water, 
| (3) the Manipüra, which controls fire, 
(4) the Anahata, which controls air, 
and (5) the Viéuddha, which controls 
ether or space. Ajna Chakra is the 
centre which contains the third eye. 
In one work it is pointed out that he 
who has no knowledge of the six 
Chakras cannot awaken the Kundalini 
and hence cannot attain the highest or 
divine liberation. 


39. We shall now briefly 
describe the six Chakras. The first is 
the Muladhara with four petals and 
with Brahma as its presiding deity. 
These four petals are four petal-like 
forms created by the Yoganadi, which 
embodies Prana or the vital air. The 
Kundalini extends itself into them 
along with the vital air. These petals 
disappear with the cessation of the 
vital air. The letters on these petals 
are forms of the Kundalini. Kundalint 
herself lies asleep below the Chakra 
coiling round the Swayambhü Linga 
placed on a triangular Chakra of fire. 
This triangular Chakra of fire is called 
Traipura. It is an exact copy of the 
triangular Kamala located in the 
Sahasrara. Through the meditation on 
the Muladhara Chakra, one may attain 
cleverness and perfection in the arts of 
speech and writing. 


40. Then comes the Swadhisthana 
Chakra. It has six petals and its 
presiding deity is Lord Visnu. Above 
it is the Nabhipadma, the lotus of the 
navel, otherwise called the Manipura 
Chakra. Its presiding deity is Lord 
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and yet are devoted to God, who do 
not know the other centres and con- 
sider the science of Yoga to be confined 
only to Hathayoga, seek Him in the 
heart, according to the instruction of 
the Gita contained in the . text 
Sat waa eeaseia fiefs, or according 
to the Mantra:— 


epedana 
TUAW 


PICA CCCECICG| 
aati RIIE lI 


Near this lotus of the heart lies 
the Kalpataru (the wish-yielding tree ) 
and the jewelled altar (Manipitha), 
The Vifwasara Tantra says that the 
automatic unstruck ( Anàhata) sound 
that rises from this place is itself the 
Lord Sadagiva. This sound Om mani- 
fests itself here with the three Gunas. 
This centre, again, is the seat for 
Bana Linga, and the Jivatma is seated 
there like the steady flame of a lamp in 
a windless place. The idea of the 
materialists that the physical body is 
the only ‘I’ and all the objects of the 
external world are ‘mine’ is what is 
called the knot of the heart, Hrdaya- 
granthi, which is cut asunder only 
by the grace of the Guru. The Jtvatmé 
is entangled in this knot of the hear 
Even when the desires for wealth 
and sex are gone, the desire for nami 
entangles him. Referring to a mer 
torious or creditable deed when you 
ask a person as to who did i 

















Rudra, He who attains perfection in |i 


meditation on the presiding deity of this 
Chakra, acquires the power to- preserve 
as well as to destroy. Ne: ascen 
s the lotus of 
hakr 
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it is from this centre that the Jivatma 
sees the Lord in the centre between 
the eye-brows and gets rid of all 
desires. Here is the Lord in His. 
androgynous or Ardhanarinateswara 
form, in which half the body is white 
and the other half gold. This is the 
gateway to liberation. Through medi- 
tation in this centre the Jfani gains 


knowledge of the past, present and 
future. Above the  Viéuddhi and 
beneath the Ajna there is a Chakra 


called Lalana or Kala Chakra. It has 
twelve petals and bears the following 
Vrttis or  qualities:—Sraddha (faith ), 
Santosa (contentment), Aparadha (sense 
-Of error), Dama (self-command), Mana 
(anger), Sneha (affection), Suddhata 
(purity ), Arati (detachment), Sambhrama 
(agitation), Urmi (appetite ). 


42. We proceed next to the Ajna 
Ohakra. It isso called because it is a 


lotus of two petals. There fft tals 


and fifty letters in all the six Chakras 
from Muladhara to the Ajna. These 
umber a hundred when counted in 
both the ascending and descending 
orders. These hundred Maírkàs when 
multiplied by the ten Gunas or Ny&sas 
of each of the ten Indriyas become a 
thousand, which accounts for the definite 
number of one thousand assigned to 
the petals in the lotus of the Sahasrara. 
. There are some authors who hold that 
there are only twenty cells in the 
Sahasrara. Allotting fifty letters to each 
of these cells the number one thousand 
| would remain intact. The Ajna Chakra 
‘contains the Yoni Trikona which en- 
| shrines the Pātāla Linga. The principles 
of Mahat and Prakrti originate from this 
place. Mahattattva has four divisions or 
agpeots—Buddhi (the discerning mind), 
Chitta (the thinking mind), Ahankāra 
(the ego) and the sense-mind. This is the 
seat of Atma in the form of unmanifest 
Pranava. By entering this centre and 
holding the vital energy there at the 
time of death Yogis enter the Supreme 
Being, as mentioned by the Gita;— 
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43. Near the Aja Chakra there ig 
the Manaéchakra, the mind-centre, It 
has six petals, five of which are seats 
of the senses of sound, touch, sight, 
taste and smell, and the sixth is the 
centre for dreams and delusion. Above 


ihe  Manaéchakra stands the Soma 
Chakra of sixteen petals. This is the 
Niràlambapuri, the place without a 


support, the seat of the fourth state 
known a8 Turiya Avastha.  Yogis realize 
Brahma, the embodiment of Light and 
Energy, in this centre. 


44, In the region above the Ajna 
Chakra is the seat of the causal body 


of seven sheaths, namely, (1) Indu, 
(2) Bodhini, (3) Nada, (4) Ardha- 
chandrikà, (5) Mahanada, (6) Kala, 


(of the nature of the moon, sun and fire) 
and (7) Unmani. Once the Jiva reaches 
this last Unmani state, he overcomes 
rebirth, thatis to say, his subordination 
to Karma is utterly destroyed. He 
may take birth of his own free 
will or in pursuance of the will of 
God, but in that birth the purity of 
his spiritual consciousness will be 
retained in all its potentiality. Above 
these sheaths and beneath the Sahasrara, 
there is a lotus of twelve petals 
turned ' downward. All the Chakras 
below it are similarly turned down- 
ward. They turn upward only when 
the Kundalini is awakened. The 
Kundalini is roused either by the 
practice o athayoga or by the Yo a of 
devotional SRS ROR CS DID 
tising either of these two Yogas the 
Sadhaka should sit in a particular 
Asana or posture of the body. The Asana 
should be favourable to the particular 
Yoda. All Asanas are not good for all 
practices. For instance, the Savasana, 
the posture of a corpse, is no use for 
the purpose of rousing Kundalini oF 
turning the Chakras upward. A man 
is always at ease in lying down on & 
bed rather than sitting erect. But 





The Kalyana-Kalpataru z—— 





Pranava-Yoga 
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lying postures are useless so far as 
the opening of the Chakras is con- 
cerned. There the Padmasana or the 
Vajrasana is the correct posture. In 
the lotus of twelve petals, referred 
to above, lies the triangle of which a 
mention has been made while describing 
the Muladhara. In this triangle is the 


jewelled seat, Manipitha, and in the 
latter there is the isle of jewels, 
Manidwipa. A sea of nectar surrounds 


it on all sides. In the angle above is the 
Bindu and below it the supreme Siva 
withthe Kama-Kala. In thetwo angles 
below are the sun and the moon, which 
are possessed of sixteen and seventeen 
Kalas respectively. The seventeenth 
Kala is the Kala of life, Jivana-Kala. The 
Paduka-Paiichaka gives a special description 
of the Kama-Kala. 


45. Now wecome to Hathayoga. People 
generally are under the impression 
that Hathayoga is one thing and Rajayoga 
is quite the other. Butthe Bhagavadgita, 
Goraksa-Samhita, Hathayogapradipika and other 
famous works speak of Hathayoga as 
the basis of Rajayoga. ‘Ha’ means the 
sun or the Solar Nadi, and ‘Tha’ means 
the moon or the Lunar Nadi. ‘Ha’ is 
inhalation and ‘Tha’ is exhalation. To 
bring the Prana and Apana together on 
the same level (smi udi sai) or to 
pour the Prana into the Apana (aT Sete 
gwi) is not possible without the process of 
Hathayoga. The Gita speaks of the eye 
(in singular number and notin plural ) in 
*qapjateat ya? (placing the eye  be- 
tween the eye-brows). This eye is 
obviously the third eye. Solongas the 
Kundalini does not reach the Ajna 
Chakra, this cannot be done. Hathayoga 
is the step to ascend the royal palace 
of Rajayoga. Hathayogapradipika expressly 
states that the teaching of Hathayoga is 
only meant to introduce Rajayoga qe 
usar asada. The Gherayda-Samhita 
also corroborates this when it says 
"The knowledge of Hatha is a ladder 
to the high-standing Rajayoga.” 


10. Y. 


KUNDALINI POWER 113 


oats | 
Pst Maamaa t 


46. After attaining perfection in 
the three processes of Yama, Niyama and 
Asana, one is advised to take up the 
practice of purifying or controlling the 
Nadis. ‘Nad’ means‘ to go’; thus Nadt 
means a movement or a thing that 
has movement. Ida is the left Nadi 
and Pingala the right. Controlling of 
Nadis or Nadi-jaya means control of the 
vital force or breath. When one can 
change the course of the breath at will 
and can compel it to flow through 
a. particular nostril at a particular 
time, he is said to have overcome the 
Nadis. This is known as Nadi-suddhi, 
purification of the Nadis. ' 


47. The Supreme Lord Sankara 
imparted to Devi Parvati the . first 
teaching on Nadi-jaya, which has come 
down to us in the form of the work 
known as Siva-Swarodaya. It is a work 
which specially deals with the science 
of breath-control, Swara-Sastra. Ida and 
Pingala are the two Nadis flowing 
through the nostrils ‘of every man. 
Each of these flows continuously for two 
hours and twenty-four minutes. When 
one Nadi ceases to flow, the other will: 
begin its movement. For instance, if 
the Ida begins its course at sunrise, 
the Pingala will flow two hours and 
twenty-four minutes after. The Siva- 
swarodaya lays down what Nadi is 
favourable to the performance of what 
kind of work. Thus it insists that a 
particular Nadi should flow when a 
particular work is undertaken. Ida 
should flow at the time of taking 
meals, Pingalà should flow during the 
performance of morning duties. At bed- 
time and during the performance of any - 
hard or cruel act Pingalà is propitiou 





ing, Ida is favourable. It ¢ 
the late Raja Dinakar Rao, th 
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Prime Minister of Gwalior, that before 
taking up any work he invariably 
referred to the Nadi, and never started 
any work until the favourable Nadi 
began to function. If a son is desired, 
the Ida of the wife and Pingala of 
the husband should flow at the time 
of coition, An uninterrupted flow of 
the Solar Nadi for a full fortnight 
indicates that death will overtake the 


person in the course of a month. 
He who desires success in Yoga is 
advised to attemptthat either the 


Ida or the Pingala flows uninterruptedly 
the whole day from sunrise to sun- 
set. When this is achieved, he should 
take up practice with the subtle ele- 
ments of earth, water, fire, air and 
ether which appear at particular points 
of time and cast their influence on the 
Nadi. The element of ether remains 
steady for four hours and forty-eight 
minutes both in the morning and even- 


ing. This is the time of Sandhi, Sandhi- 
kala, the time for prayers. At the time 
of ascendency either of ether or 


of the earth, there is an intervening 
time of two or three minutes when 
both the Nadis flow simultaneously. 
-This happens because the Susumna 
Nadi functions at thetime. Anattempt 


to make it steady for a longer time 
and devote the time to the practice of 


Pranayama can resultin success. Thisis 
Prana-jaya, conquest of the breath. After 
going through the process of purification 
of the Nadis, it is advised to take up the 
sixfold process, known as Satkarma,viz., 
Dhauti( washing of the stomach), Basti 
(a kind of naturalenema ), Neti ( cleans- 
ing of nostrils), Trataka (gazing at an 
object without winking), Nauli ( whirl- 
ing of the intestines) and Kapalabhati 
( the process of removing the phlegm ). 
48. ‘amaaa: STATS thus 


runs the aphorism of Patafjali. But 
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this is Swasayama ( breath-control ) and 
not Pranayama (control of Prana ). 
Prana (the Life-force) is a subtler 
force than breath. The intention of 
the aphorism seems to be that through 
the continued practice of S$würüy&ma 
(breath-control ), Pranayama (control of 
Prana) will come later on automatically 


and as a matter of course. The concep- 


tion which is ordinarily held about 
Prana is not a correct conception. 
People utter g yo: ze mm: during 


the process of infusion of Prana ( life) 
into an image of God. But what is 
the absence of correct 
knowledge about Prana the process has 
been reduced only to a mechanical one. 
Swami Vivekananda in one of his 
works has given an explanation of the 
force called Prana. As I have a desire 
to deal at length on another occasion 
on the subject of Pranayama, I do not 
enter into the subjecthere. Exhalation, 
pause and inhalation—this is one 
process of Pranayama. 
types of 
variously 


Prana?) In 


There are several 
which are termed 
Bhramari, Bhastra, 
Muürchchhà, Plavini and Kevali. 


pause, 
as 


49. The Sadhaka then proceeds to 
practise the ten, Mudras (bodily 
postures) which are termed Mahàmudrà: 
Mah&bandha, Khechari, Mulabandba, 
Uddiyana, Jalandharabandha, Viparita- 
karani, Vajroli, Saktichalini and 
Mahavedha, which practice results in 


the awakening of the Kundalini. 
The Kundalini then pierces the six 
Chakras and enters the Sahasrara. 
According to Hathayoga, above these 
six Chakras there are five upper 
Chakras known as Triküta,  Sribatas 


Gollata, Autapitha and Bhramaragumpha, 


of which a table is given on the next 
page. 
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50. Hathayoga finally brings to the 
Sadhaka the same state of Absolute Exis- 
tence as is broughtby Rajayoga; in 
addition it confers the various Siddhis 


or supernatural powers of Yoga. A 
living Yogi once demonstrated to his 
disciple at Poona that through 


Pranayama he could raise the temperature 
of his head to the same degree of heat 
as that of boiling water. In mediaeval 
times the great Yog Sri Jhanedwara 
Maharaj once got his cakes baked on 
his own back by raising its heat to 
the temperature of a furnace through 
the process of Hathayoga. 


51, Mantrayoga includes Bhakti or the 
Yoga of Devotion. Except Pranayama, all 
the other seven Angas of Yoga are in- 
‘cluded in it. But it makes use of only 
the three Chakras, the Muladhara, 
Maniptraand Ajna. Repetition of Mantra 
( Mantra-japa) gives to the Sadhaka the 
power to see the Occult Light. 


52. Although these Yogas are being 
described separately, they are, as a 
matter of fact, interrelated. The 
Bhagavadgiia speaks of the three Yogas 
of Action, Knowledge and Devotion; 
but without Knowledge there can be 
no Yoga of Devotion and without Action, 
Knowledge (Jfana) is not possible. 
Thus the three Yogas form a confluence 
or unity which is described as Yukta 
Triveni, combination of three streams 


in one. Similarly, the five Yogas form 
a Pafichavenl, combination of five 


streams. 


53. A Yogi once gave some valuable 
hints about the practice of this combined 
process of Hatha and Rajayoga. We give 
them here for what they are- worth. 


54, Some thirty-five years ago, a 
Yog came to Poona from the Nilgiris 
and was a guest of the late Dr. Garde. 
He delivered some lectures during 
which he used to place before the 
audience a pictorial illustration in 
which the seminal channel in the 
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human ‘body was 
pink in colour. On the fifth day of his 
lecture he asked the audience to 
meditate on the body as depicted in 
the illustration and said that such 
meditation would awaken the inner 
eye and make the whole body appear 
as luminous. As the seminal passage 
in the body is full of Ojas, it is full 
of energy; it is permeated also by 
Prana, the vital force. This Prana or 


shown as whitish 


vital energy also is full of light. 
The sun rising in the east fills all 
forces of Prana with its rays, says 


the Rgveda, Dr. Kilner is also reported 
to have proved that our ethereal body 
is full of light and that ninety-five 
percent of men can testify to it by 
their own experience. The pictures of 
our gods and goddesses are represented 
with a halo round their heads. In fact, 
this halo surrounds the whole body; 
only its intensity is greater round the 
face. A person with an inborn power 
of subtle sight, or one who develops 
this power through the practices of 
Yoga, can actually see light emanating 
from every human body. 


55. This light is stronger and more 
powerful in the Sahasrara and the 
Kundalini. By meditating upon Lord 
Vasudeva in this lustre of the Sahasrara 
one can see the same light permeating 
all things and all beings and thus 
become a real Mahatma according to the 
text of the Gita: «pgàd: adfata a HERA Sao" 
(rare is the great soul who can see 
all as Vasudeva). Bhaktiyoga prescribes / 
meditation in the heart. The heart/ 
referred to there is that lotus of the 
heart which is above the eight-petalled 
lotus and is white and subtle-- | 
eTR det gxsugsu Both this heart) 
and the Sahasrara which the Yogr told 


us to meditate upon are near each 
other, 


56. Thus through his power of 
meditation the Yogr devoted to Dhyana 
(meditation) acquires equality with 
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the Supreme Being. Some of the 
Siddhis of Layayoga are also acquired by 
the Yogi devoted to Dhyanayoga. The 
Dhydnayogi may know the exact time of 
his departure from this world. But he 
is generally afflicted with physical ail- 
ments and these put obstacles in the 
way of his practice of Dhyanayoga. But 
Layayoga prescribes a process by which 
all sense of bodily disease may be 
extirpated from the mind and Dhyana 
may be perfected. Thus the Layayogi 
may leave the body at the time of 
death in a state of complete Knowledge 
of Truth. Not only this, the Layayogi 
can even possess control over the time 
of his death by perfecting the Khechari 
Mudra (the tongue turned upward and 
extended towards the region of the 
head), as described in the Satchakra- 
nirüpana. 





57. The practicant of Layayoga or 
the Yoga of the Kundalini Power, always 
feels cheerful and perfectly happy. He 
does not feel the necessity of the 
companionship of a woman; for that 
mighty stream of lightning, the reposi- 
tory of all beauty, the source of all 
attraction, the storehouse of bliss and 
happiness, the great Kundalini Herself 
is always beside him, A Szdhaka of 
this type is called a Divya Sadhaka, 
while the practicant who worships the 
Goddess along with his wife is termed 
a Vira Sadhaka (praticant of the 
heroic type). 


„58. While describing the different 
limbs or accessories of Yoga, we had 
occasion to hint at certain practices. 
We propose to deal with them here 
with more explanatory details. 


| 59. dip fais a text of the 
| Bhagavadgita connected with Jianayoga, 
which means that one should conquer 
the mind by the mind. (We have already 
spoken of two kinds of mind.) The 
physical body, which is a combination 
of the five elements, is transient and 


= 
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Atma alone is indestructible. 
this fact in mind, and adopting the 

analytical process called  YVyatireka, 

the Jiva should meditate constantly 

on the formula ‘I am Brahma, ‘ae AQA’ 

and thus destroy his Jivahood, which 

pervades all the sheaths of his body. 

The mind is in the habit of running 

hither and thither. Sri Sivarama Swami 

says, “One should not follow the mind 1! 
wherever it may go, but should remain» 
a detached witness to it; this will enable 
him to realize his own real Self.” 

Thus looking at every modification 
of the mind merely as a witness, one 
deprives it of the support of the self 
and it vanishes. The only thing that 
remains behind is the Conscious Self. 
This is the process of Jhaànayoga. The Jiva 
learns to live merged in the nectar of 
Bliss of the Self even while his Indriyas 
(senses) may be performing their 
functions. He looks at these functions 
only as a detached witness from his 
seat in the Self. The practicant who 
reaches this state entertains no liking 
for the enjoyments of this or the other 
world. This is the state of Nirvikalpa 
Samadhi, which means complete libera- 
tion from the bondage of the world. In 
Jianayoga the Guru is all, in all, as 
indicated by the emphatic deolaration 


Geta Won Tea TH. 


60. In Layayoga or the Yoga of the 
Kundalint Power, the Sadhaka must 
possess knowledge of the six Ohakras 
and following the process of Mahabhava- 
yoga should contemplate in every 
bright fortnight that the Kundalini isin 
its upward motion from the Muladhara 
to the Sahasrara, and in every dark 
fortnight that the Kundalini is in its 
downward motion from the Sahasràra 


Bearing 


to the Muladhara. The Satchakra- 
niripaua directs the Yog at  & 
certain stage to  olose ‘the house 
which hangs without support’ 







(xwmm A gue ufu a fene wur] 
The house (qéwqeqr) Bere referred to is 
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the ‘inner house’ (sr«t:uc azai) which means 
practising of the Yoni Mudra and 
Sanmukhi Mudrà or the Mudra of 
Khecharl. The Pranava is to be meditat- 
ed upon in this centre, the centre 
between the eye-brows. And when the 
mind of the Yogi is by this meditation 
| dissolved at this centre ( swa RIITA ); 
the Yog; sees within it the sparks of fire 
(qagan — akang sur: aa). 


61. For the practice of the Khechari 
Mudra operation on the fraenum is 
resorted to, which is followed by a 
process known as Dohana (milking). 
There are three types of tongue—the 
Nagajihva (the serpent-tongue ), Hasti- 
jihva ( the elephant-tongue ) and Dhenu- 
jihva (the tongue like that of a 
cow). The Nagajihva is naturally a 
long one, therefore it does not require 
cutting of the fraenum, while the other 
two types require it. We often see 
children at play trying to extend their 
tongue and touch the point of the nose 
with it. Some of them can do it 
without much effort. They possess a 
long tongue. In the case of a long 
tongue no operation of the fraenum 
is required, but Dohana has to be done. 
The powder of a herb known as Bach 
or Ugragandha ( orris root) has to be 
rubbed on the tongue. This removes 
all defects of the three humours. 
Dohana i8 done with the powder of Baheda 
(belleric myrobalan). The operated 
part of the tongue has to be rubbed 
with rock salt. Operation on the fraenum 
must be done under the direction and 
personal supervision of a qualified Guru. 
Operation by a surgeon is dangerous, 
for it may destroy the power of speech 
of the practicant. 


62. When one perfects oneself in 
the practice of Khechari, one can do 
even without purification of the Naais 
or of the five elements. After attain. 
ment of success in Khechari, it shoul a 
be taken up for daily practice eis 
after devoting some time to the practice of 

A 


Pranayama. After Khechari, the practice 
of Saktichàlinr Mudrà should be taken 
up for the purpose of bringing the 
vital energy, Prága-4(aktij under contro], 
This Mudra enables the Saádhaka to raise 
the Kundalini upto the Manipüra. Then 
by Khechari assisted by the Jalandhara 
Bandha the Rudra-Granthi is broken 
through, and the vital energy supported 
by the Uddiyana Bandha descends 
from the throat centre to the Manipüra, 
the navel centre, and takes up the 
Kundalini. The Kundalini thus raised 
reaches the Ajnà Chakra and thence 
ascends the Chakras of Lalanà, Manas 
and Soma and ultimately enters the 
Sahasràra. 


63. The Khechari Mudra occupies an 
important place even in the practice 
of Hathayoga. In fact, the Khechari is an 
organic part of Hathayoga. Khechart is 
2180 mentioned in connection with 
Rajayoga, but there the description of 
this Mudra is quite different. This 
Khechari is the practice of fixing the 
gaze upward in space; Akasa. For 
purification of the Nādīs, a simple 
recipe is given. If one desires the 
breath to flow through the left nostril, 
he should block the passage of the right 
nostril by putting a ball of cotton into 
it and should sit leaning on the right 
Side of the body so that the burden of 
the body may fall on the right side. 
This praotice continued for six months! 
at a stretch will bring about the 


desired control over the Nadis. After 
Purification of the 


Nadi, when  the| 
subtle element of ether should flow, 
within the Nadi, let’ the practicant| 
perform deep breathing and then try} 
the Khechary, 

64. To whatever school of Yoga 


a Sadhaka may belong, the two meeting- 
points of time, 


3 the Sandhi-kalas of 
Sunrise and 


- Sunset, are invariably 
appropriate for hi When the Ida 
having completed its course is about to 
shift the Pràna.force into the channel 
of the Pingala, there is an interval of 
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aminute or two 
Susumna functions. This is the best 
time for a  Sadhaka to sit for the 
prosecution of his Sadhana, which he 
should start after a few exercises in 
deep breathing. This, again, is the 
right time for the performance of 
Sandhya (prayers). A Sadhaka should 
attempt these practices only under the 
supervision of the Guru. By means of 
Mahàáàmudrà, Mahabandha and the Mudra 
of Saktichflini, i.e, exertion of pressure 
with the heel on the perineum, the 
vital air is roused and this is 
followed by the awakening of the 
Kundalini, 


65. In order to see the Divine 
Light through the practice of Mantrayoga, 
the Sdadhaka, while uttering the Mantra, 
should keep his attention fixed on the 
breath flowing through the nostrils. 
By continuing the practice for six 
mouths, he will gain direct experience 
of this Light. The same result may 
be attained also through the practice of 
Tràtaka (fixing of gaze ) on the flame of 
a lamp ina windless place. The practice 
of Sanmukhi Mudra, i. e. closing tightly 
the ear holes with the thumbs, the 
eyes with index-fingers and the nostrils 
with the middle fingers, is also 
recommended for gaining a perception of 
Divine Light. Perfection in Mantrayoga 
lies in seeing the letters of the Mantra 
appearing in the form of Light. The 
followers of Mahommed are essentially 
Mantrayogis. Kalmah, the Mantra of the 
Qoran, should be so deeply absorbed by 
the system that all the Nadis may 
ring with the sound. But who cares 
now-a-days about this practice 9 


during which the 


66. The Supreme Goddess embodies 
Yantras, Mantras and Light. When the 
Sadhaka meditates upon Her as the 
Mantra, the Goddess gets pleased and 
helps and guides the Sadhaka to 
pass through all the processes of Yoga. 
The Goddess Herself deputed a Yogini 
to guide and lead Ramakrishna 
Paramahansa through all these processes. 
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67. When perfection is attained in 
Kundaliniyoga, the Sddhaka, through the 
grace of the Supreme Goddess, becomes 
a repository of all qualities and all 
powers. His bodily health and strength 
remain unimpaired for a full hundred 
years. He consecrates his life to the 
service of the Goddess, and following 
Her will engages himself in the 
spiritual uplift of people, and in the 
end leaves his body of his own 
free will. Gaining control over death, 
he loses all fear of death. The late 
Sri Anna Sahib  Patawardhan of 
Poona was sucha personality, who had 
attained perfect control over deatn. 
He had appointed a time for his death 
and had declared it to others. But 
when it was brought to his notice that 
the time he had appointed was not 
auspicious according to the calculations 
of astrology, he at once postponed the 
time for two hours and left his mortal 
pody exactly at the right moment, 
Sri Revatinandana Maharaj also laid 
down his body at Poona and it was 
seen that his life-energy passed through 
the Brahmarandhra. The late Swami 
Vasudevananda Saraswati had foretold 
the exact time of his death two days 
earlier. His disciple and devotee the 
late Anna Sahib Nene also declared 
the time of his departure from body 
two days before it actually took place. 


68. The Yogi who practises Yoga 
of the Kundalini Power thus remains 
fearless and absorbed in beatitude. The 
full grace of the Supreme Goddess is 
constantly showered on him and the 
Goddess accompanies him every where 
He experiences the presence of 
Goddess from time to time, and 
Divine Voice always resounds Y 
ears assuring him, "I am here b 
you." This experience T 
presence of the Kundal 
natural state of the Jt 
The Sadhaka living i 
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he appears to be a man in slumber, 
while to the vision of the Sadhaka 
it is night in which they are all 
waking:— 


qat suf yas at frat wad gA: od 


69. In the end it is the sincere 
prayer of the writer that after reading 
this article the reader may devote 
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himself to the service of the Goddess 
and that all people may be filled with 
Love and Devotion for Her and turning 
their faces from the petty 
enjoyments of the world, may seek the 
rare beatitude of the Yoga of the 
Kundalini Power. I close the article 
with a prayer for this boon to the 
Divine Mother. 





Practice of Yoga. 


Atma itself is pure, and without 
any blemish; no impurity of Prakrti can 
ever touch it, A aa ur NEFER — 
In the abiding place of Paramatma, Maya 
cannot spread her illusory nets. To 
apprehend by means of Buddhi that the 
abode of Paramatma or God is spemcratsden, 
.—pure and stainless to the extreme— 
requires a thorough understanding of 
the principles of Jana. Atma entering 
into the body feels the pleasures and 
pains of the body ( Prakrti) as its own. 
From the consciousness of these imagi- 
nary pleasures and pains Atma becomes 
caged in the body. From the constant 
perception of such pleasure and pain, 
it seems a8 if the Atmz has identified 
itself with the body. From this state 
two aspects of the selfsame Atma are 
visible, of which one is named Jivatma 
(individual soul), and the other 
Paramatma (Oversoul). Jivatma is, how- 
ever, inseparable from Paramatma. When 
Atma merges itself in Prakrti and thinks 
the work of Prakrti as its own, then it 
is termed Jiva. Paramatma is the supreme 
power (lśwara) beyond the duality of 
pleasure and pain, birth and death; 
put Jwa is subordinate (amsa), afflicted 
with sorrows and infatuation, and 
subject always to the cycle of birth 
and death. Jiws can, however, regain 
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his pristine glory, for which the Sruti 
lays down the following maxim :— 


al gm agm um 


and ga attest | 
wake fè ega- 
qaaa annaa N 


was A usu mA- 
saa waft unm 
aaa- 
ser nRa AR Aan: N 
(Mundakopanishaa. III, i. 1, 2.) 


SÉ WU 


Ever-united and of similar character, 
two birds—the Jiva and Iswara—are seated 
on the selfsame  body-tree. Among 
these two, one (Jiva ) enjoys the tasteful 
fruits of multifarious Karma, and the 
other (the ever-free and all-knowing 
Iswara) without enjoying these only 
looks at them as an onlooker. Jiva 
though placed on the same body-tree 
(with lwara), owing to his forgetful- 
ness of his divine nature and being 
under a delusion, pines in grief at the 
death of wife and children and sorrows 
at the loss of wealth. That very deluded 
Jwa when after many births again 
ascends to the top of the tree of Juana: 


and gets a. vision of IJéwara and 
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comprehends His glory (powers), or in 
other words, when he feels that 
both the inner and outer worlds are 
His manifestations, and there 

existence as distinct from Him, 
becoming composed, he enjoys 
sorrowless state. 


is no 
then: 
the 


A similar 
Mehabharata:— 


idea is found 


"Paegmátma is my, eternal friend; 
on taking refuge in Him I can 
become one with Him, having 
gained His Swarüpa. I am in no 
way inferior to Him. I am no 
doubt like Him, very pure and 
unmanifested (Avyakta). Being 
under delusion and subject to 
Prakrti I have been reduced to 
such a helpless state. Being by 
nature  Nirguna (without any 
attribute), I have so long as- 
sociated with Saguna Prakrti; so 
there is no fool greater than me.'' 


"To extricate oneself from this state 
of misery the holy Sastras enjoin: 
sathini fara aaa. Always reason, 


O thou sinless, that Atma is distinct 
from Prakrti. 


In the Gi, 
Same stand :— 


the Lord hastaken the 


SURAT A Ha MAT ARAE 1 

Waa Ag sA gus WG Il 
(XIII. 22) 

“ag gta: adit ar gT d 

gray a aft amd Ao 
(XIV. 19) 


In fhe explanatory: note to the 


above couplets Sridhara Swami has 
said :— 


“Owing to Prakrti's (eis 
ii feels Sansāra ; eod 
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ground of Prakrti, is separate from her, 
or in other words, Purusa is unfettered 
by Prakrti’s Gunas. For He is but an 
onlookerinregardto Prakrti'splays. Heis 
Agad, i. e. by His nearness He approves 
of her work in an unattached manner. 
He is wd, ic. the existence of the |. 
body and Indriyas (sensory organs) 
depends on His presence. In His absence 
neither the body, nor the Indriyas, 
nor the mind can function or thrive. 
He is ATI; by His cognizance 
pleasure, pain and other experiences 
are cognized by Buddhi. Consciousness A 
of anything would have been impossible 
if He were not present, He is Heat; 
i.e, being the cause of Jivatma, He is: 
Paramatma, He is the Supreme Purusa 
situated within the body and so ‘age’. 
As the one moon is reflected through 
the reflections in different water-pots, 
even so the many Jivatmas are but 
the reflections of one and the Same, 
Brahma, the Reality. The Sruti also says: 
coy wd vs yaa us  SRNISS. Having 
stated so far that the Samsara of Jiva 
is but the result of his bondage to. the 
Gunas of Prakrti, it is now stated that 
in the absence of this bondage Jiva 
attains Moksa. The Gunas of Prakrti, being 
transformed into mind and Buddhi, are 
engaged in various Karmas. The person 
who realizes that dima is quite different, č 
rom Prakrti and is like an onlooker in 
er plays, attains My «a aren Or 
ecomes one with Brahma.” 


te Cry 













It is | very curious how Jiva TRECE - 
his own Swaripa ( eternal characteristics ). 
It is now necessary thats sh 


in many places in t 
has said:— 
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“Having gained this knowledge, 
those who attain My ‘aan 
( position), ż. e., are freed from the 
three Gunas, are neither born at 
the time of creation, nor do they 
die at the time of dissolution." 


To suffer the pangs of births and 
deaths is the lot of Jivas. Now, it is 
clear as to how Jivahood can be 
ended. 


Being deluded by Yogamaya 
having forgotten his own Swaripa, the 
Jiva has identified himself with the 
body; so like a beggar stricken with 
grief he is always seeking some place 
of refuge. To all forlorn and lost 
travellers, the Rsis have shown the path 
of Sadhana. So long as the Jiva remains 
in an infatuated state, he is unable to 
conceive of any higher ideal of.life 
and leads a life akin to the animal's. 
Craving for food, sleep, fear and 
procreation, these four instincts are 
common to all Jivas, men as well as 
other creatures. But the body of man 
is by far the best as compared to the 
bodies of other living creatures. When 
he comes to possess the human body, 
the Jiva can strive to gain the steps 

| leading to the temple of Moksa. This 

! i8 Jaana or Knowledge. The animal 
instincts that are inherent in man can 
be subdued with the help of this 
Knowledge and the divine qualities 
can be unfolded and nourished. Men 
who fail to make the best use of their 
rarely-obtained human bodies, by the 
help of which Moksa can be attained 
and the Jma encaged within the body 
can be delivered, should be condemned 
as short-sighted :— 


ad VAG ASA MA ge d 
Fas ARTA AAST R: 
—Kularnava. 


‘In order to bring their animal 
instincts under control, the Rsis have 
aid down three methods according to 


and 
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have been 
Jiiana Yogas, Praya, Mind and Buddh; 
are the instruments of Saàdhana for 
following the paths of Bhakti 
and Jiiana. The Jiva return to his 
celestial abode by following any of 
these three paths. To follow the natural 


termed Karma, Bhakti and 


Karma, 


can 






course of Praya, Mind and  Buddhi is 
Jiva-dharma. But with the 591p of Buddhi, 
or the power of discrimination, man 


can change this course. Through the 











practice of Yoga, Bhakti or Jñīna he can 
attain Godhood by guiding and 
regulating his inner powers. For such 


practices and for God-remembrance it 
is necessary that he should be bereft 
of sins. They only can steadfastly 
worship God whose sins have ended. 
Thus says the Gita:— 


dui ami wd Sarat YARANA | 

t ganas used at gaa: il 
( VII. 28) 
It is because men are not freed 
from the delusion of dualities that 
they do not feel a strong urge to adore 
God. The animal instincts of men are 
their principal obstacles. Unless they 
rise above these animal cravings, it i8 
not possible for them to tap the source 


of Dharma, which lies buried within 
them. Therefore the ord warns 
Arjuna:— 


aM — US ANY Uy aE: | 
Fea Reon farae Afar | 
(III. 87) 
“Know thou these insatiable and 
very intensive lust and anger 


born of Rajoguna, as the greatest 
enemy in the path of Moksa.” 


Wat Watt afta Header | 
mas alta Rm — xar 
xen oom af&cenfagreemt | 
cafes a aft Ul 
Wemafatzawau] fra ada d 


wat Gf Ai maA U 


CIII. 89-41) 
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«O son of Kunti, this undying fire 
of lust, which is the eternal enemy 
of Janis, clouds the Jana of a 
seeker. The different  Indriyas, 
Mind and  Buddhi are its seat. 
With the help of these, it envelops 
Jüána and makes man infatuated. 


So thou, O best of the line of 
Bharata, after subduing your 
Indriyas kill this sinful lust, 


which is the destroyer of Jana 

and Vijiana.'' 

So long as these animal propensities 
are not kept under proper control man 
cannot get any clue to the extraordinary 
powers of Prana, Mind and Buddhi. The 
Rsis have discussed and laid down in 
many places of the Sastras the means 
to develop these extraordinary powers. 
When the Prana, Mind and Buddhi can 
be guided in consonance with the 
divine properties (i4!) we can lead 
a life of Dharma and gain Bhakti and 
Jiiana. When through the practices of 
Yoga, Bhakti and Jfiana, the Prana, Mind 
and Buddhi get purer and purer, they 
will turn towards God. Through their 
, fullest purification, the Jiva is freed of 
Jivahood. 


Let us first discuss about the Prana- 
energy ( misa ). Unless we can lead 
the Prana-energy in a direction helpful 
to the growth and development of the 
divine attributes (adhwTa) the Prana 
will prove to be the first and foremost 
obstacle to our union with God. So 
long as the Prana-energy is in a static 
condition, there is absence of duality— 
creator and creation, With the coming 
into play of the forces of creation it 
becomes restless and begins to flow in 
and out. Therefrom begins an incessant 
movement which in Yoga phraseology 
is known as the pulsation of Prana 
(wad). Being set in motion by the 
pulsation of Praya, the Indriyas, body and 
mind constantly begin to go after worldly 
objects. With the incessant motion of 


Prana the desire of Indriyas to get I 
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hold of objects grows strong. So it is 
the first requisite for a Sdadhaka to see 
that the Prana-energy is not dissipated 
and that its course is directed towards 
the channel which leads to the growth 
and development of divine attributes 
(aian). That knowledge or method, 
by which the Praya can be made to 
flow in a manner that the mind is 
filled with divine qualities has been 
styled by the Rsis as Yogavidya; and 
its principal auxiliary is Prayayama. 


If the Praga becomes pure or stain- 
less there cannot be any extra motion 
in its inward and outward flow than 
what is normal. And as the Prana- 
energy is transformed into mind, 80! 
with the lessening of the velocity of 
the Prana the mind also gets more and 
more tranquil and motionless. To that, 
extent the mind's hankering after objects) 
grows less, This is mind’s purifica- 
tion. Desire for objects makes th 
mind impure, just as the whirlpool d 
a lake makes the water dirty and 
impure. With the purification (con- 
centration ) of the mind the Buddhi also 
gets purer and one-pointed. In propor- 
tion one has acquired this one-pointed- 
ness of Buddhi, to that extent his love 
or Bhakti for the object meditated upon 
increases. It is natural that one’s love for 
an object should increase as much as 
his Buddhi is centred upon that object. 
Thus when the love for the object 
meditated upon goes on increasing, ‘the 
pulsation of the mind grows feebler 
and feebler and ultimately stops. This 
brings about the mindless (a) 
state. This state of complete ces ati 
of mind's activities (qex®1) - J 

















play of Ma -—Ó 
riy "mind 
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in that celestial 
To reach the 
(may) of Atma or God 
stop the functioning of 
| Prana. With the help of  Prayayama 
‘alone it is possible to stop the flow of 
Prana. Unless we can stop the restless 
| activity of Praya, neither Dhyàna nor Puja 


her enchanting trap 
;. abode of 
| inner abode 


Paramaima. 


| we have to 


{can be properly performed. This is 
\why Pranayama and Bhiitasuddhi have 
been given the first place in our 


Sandhya, Pijza and other religious cere- 
monies. Bhitaguddhi cannot be perfect- 
ed without Pranayama, and unless one 
has mastered the art of Bhitasuddhi he 
cannot obtain the desired effects out of 
Praja and other rites enjoined by the 
Sastras. The Mundaka Upanisad thus says 
in its characteristic way:— 


gsp Amat ARa 
afaq sm: War dfi 
(IIL. i. 9 ) 
"In the body where the five 
Prànas have entered there is 
situated the Atmz which is very 
subtle and constituted of Chit. 
This Atma is Bio be realized by 
Jüana." 


Again it says:— 
mA Sy a: edu 


“The l$wara, who is the indweller 
of every creature, has unfolded 
Himself in the form of Prana."- 


ae 
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So long as the breath of the Jiva 
courses in and out, there can be no end 
to Samsara. There is no evil greater 
than that of repeated births and deaths: 
and the destroyer of that evil is Prawn 
when it becomes still, finding its way 


through the passage of Susumna. Thisig 
the most craved-for state, Ragana. 


He who realizes this state knows that 
Devas ruling over the eyes, ears and 
other  Indriyas leaving their own 
Spheres wait in attendance upon such a 
person. This is the most blissful state. 
It is said in the Kathopanisad:— 


RAA 00 SWEHISI, | 
STEPH IS UT, u 


“Some disciplined souls restraining 
the eyes, ears, etc. from their 
objects obtain visions of the Atma 
manifested in Jiva.’’ 


The Indriyas are covered with dirt 
because of their incessant running after 
objects. Unless this dirt is removed, 
it is not possible to have God-realiza- 
tion, or attain Moksa. This impurity in 
the shape of craving of the Indriyas for 
their objects disappears when it is 


possible to stop the fow of Prana. Says 
Manu inue: — 


[ 
zu umani aat fe gap werd | 
afrai aud Q: mper "seis we | 


“As the Impak of, sica. “are 
burnt away by fire, 80 by stopping 
the flow of Prana the impurities of 
the Indriyas are removed.” 


The great Yogi- Yàjfiavalkya also, 
extolling the isis of Pranayama says: d 


Warp Aaa menfam | 


Epp om 


No. 


1] E PRACHEE -OF YOGA. 


In the Yoga-Daríana Maharsi Patañjali 


say 8i— 


mem ARRAREN: 7 


“Through the regular practice of the 
limbs of Yoga ( which are Yama, 
Niyama, Asana, ‘Pranayama, 
Pratyahara, Dhàranà, Dhyana and 
Samadhi} when the impurities of 
the mind and of Buddhi are totally 
eradicated, then shines the halo 
ot Vivekakhyati and a man reaches 
the highest state of Knowledge." 


AMIS 


Unless the desires are totally 
rooted out, -one can never attain 
Jüàna or Knowledge. Desires which 
express themselves - as -the’ mind's 


incessant running after objects con- 
stitute the impurities of the mind. It 


has 


been stated before that the 


incessant motion of the Praya makes 


the 


Apana can be 


So if the Praga and 
made to stand in a 


mind restive, 


position of equilibrium, the mind (a) 
may remain in a tranquil, state freed 
from the instincts goading it to activity 
(aR ). Through the constant practice 
of steadfastly gazing at the meeting- 


point of eye-brows (481 y the- 


power 


f concentration of the mind increases. 


it 


one- 
attain Moksa. 


hout the mind's concentration or 
pointedness, it is not possible to 
Without gaining control 


over the breath (Raam) through the 
practice of Pranayama it is difficult to 


fix 


the mind. Sankalpa’'* and- Vikalpa 


constitute the net which binds the 


Jiva. 


freier. 


The Adhyatma-Ramayaua says:— 


FAME Mal 
aa damsa sgl agag 
'"When the nets of Sankalpa. are cut 


asunder, the Jiva. can attain the 
state of Brahma. 1-35 x5a2: 


ara eRT TAMA D 
Reb a a Rafi ESA 


S 
eyi 2 as > A m 


. that of Prana into the fire. of. Apana- 


"having stopped by Kienbha 1e 
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“By firmness of practice light up 5 
the fire’ of. Jaana within the heart a 


and burn up, the seeds of desire; 
burnt-up Seeds. never sprout, e 


In the Santi-Parva of the Mahabharata 


it is laid down:— 


“Lust, anger, fear, sleep and breath— 


these five evils dwell within the body 
of every creature. 
getting rid of the consciousness that it 
is the body oan be blessed with the 
sight of the Paramatma when it transcends 
the qualities born of Prakrti. 
Moksa when through the power of Yoga 
he can be free from the five evils 
(3m) namely, lust, 
attachment and fondness.' 


The Jivatma after i 


One attains 


anger, infatuation, 


Some people think that the inclusion 


of Pranayama in the practices. of Yoga 
has been rather unusual or redundant. 
Had it. been so, the Lord would not 
have 
While speaking about the performance 
of Yajfas, 
Yajiia thus:— 


advised Pranayama in; the Gita. 


the 'Liord refers td Prana- 


enmt ex gui màs Ron 


SIG — AEST MATAT: M AW 
am: fame: sor amg: gett! C 
{No 29-80) 


“Some E Gus oblation of  Afana 
into the fire of Praga, while others 
















In this way ‘some. of the Yogis | 
_-who have control over their food, 


upward and doge Bow 


the oblation — 
Pranas into th 


* 
e. 


EAN 


OKT 
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at the end of the Yajña attain the 
All-pervading Brahma.’ 


Sridhara Swami while commenting 
on the above says:— 


gad fe ae si wma! aa SAT 
shady QF wma 1 


All the Pranas are unified during 
Kumbhaka and the Indriyas merged in 
the state of Kumbhaka are thought of as 
oblations. Sankaracharya in his com- 
mentary  says&:— When this standstill 
( SFATST) state of Kumbhaka gets intensi- 
fled, the Yogr offers the oblation of the 


Indriyas into that unquivering Pràna- 
fire. 


In the fifth chapter of the Gità, the 
Lord says:— 


aam meno o afeataiagaarar wat: | 
amm eat Heat aaan | 
attranatated miga: i 
fmWrsUTHRHESD a: a am va a: N 


Sridhara Swāmī in his commentary 
on the above BAy8:— 


ST erat areas aca Geto 
A ef ae area "Harp samara en 1? 


That persons adept in the practices 
of Yoga attain Moksa has been previously 
said, and the Lord is briefly telling 
of that Yoga again in these two Slokas. 
The objects of sight, taste, etc., on being 
thought of, enter the mind. So forsaking 
such thoughts, keeping the eyes between 
the eye-brows and Stopping the upward 
and downward flow of Prana and Apang 
flowing within the nostrils, Kumbhaka 
should be practised. The person whose 
Indriyas, Mind and Buddah; have been 
controlled by the method alluded to 
above—that Moksa-aspiring Muni, devoid 
of desires, fear and anger, attains 

- liberation even during his life-time, 


^ In the Nirvanabrabarana of Yogavasistha, 
(Bhugundi's advice is:— 


E 
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“Though by nature Prana and Abana 
are restless, being always ina state 
of motion, yet by 


the force of 
habit they 











can be made to 
become still. The man who, know. 
ing all this in his heart per- 
severes, loses t! egoistic ideas 
that he is a doer and an eater, 


The minds of men who are engaged 
in meditating on P»róza, Eet freed 
from hankering after objects. Many 
supermen have by meditation on 
Prana realized what is to be realized 
here. If the mind can be centred 
on the goal at all times, whether 
in rest or in motion, in the waking 
or the dreaming state, bondage will 
automatically cease. Those who 
are wise always keep their mind 
fixed on the flow of Prana and 
Apana.’’ ` 


The present motion of Prana in the 
form of inflow and outflow of breath 
is not its normal motion, but rather 
its reverse. Through the performance of 
Pranayama in a proper manner when the 
Nàdi-Ohakras* are purged of their im- 
purities, the Prana leaving the passages 
of [da and Pingala forces itself through 


the mouth of the Susumyna and enters 
therein. As a result:— 


sR wrt pO ffo maa | 
Far ai awifr fujeafr fua u 


“When the Prāņa courses through 
the Susumya, the mind enters a 
thoughtless region and all the 
Seeds of Karma of a Yogi are thereby 
burnt away." 


In Bodhasára, a well-known book on 
Vedanta, it is stated: MUN Aad ad d 
AA a aAa — when it is a fact that the 
mind is fixed through Pranayama, then it 
Should be taken for granted that thé 


efficacy of Pranayama is accepted by all. 
~ 


v The six Chakras Muladhara, Swadhisthana, ete. 
aro within &he Chitra Nadi, on the inner sido of Susumna. 
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Susumya is the only passage through 

which when the Prana courses, the 
light of Jñāna is kindled. Through the 
human heart pass one hundred one 
Nadis, and of these Suşumyā leads towards 
Brahmarandhra (mouth of Sahasrara ). Men 
whe pass away through the Brahmanadi in 
í Susumna enjoy immortality by reaching 
highest region ( Brahmaloka or Sahasrara) 
reach a state beyond birth and 
death, There are other hundred Nadis 
: which lead to other regions. The Jiva 
passing away through any of those 
Nadis goes to those regions. Thereafter 
enjoying pleasure or suffering pain 
according to his Karma he has again to 
take birth in the earthly region. Says 
the Kathopanisad:— 








A n * XN 
JAR A et aerate qna | 
waa fears se wa d 

(II. iii, 16) 

To pass to the highest region 

through this Nadi( Susumua), the practices 

of Yoga and Pranayama are eminently 

necessary. In the Swetatvatara Upanisad 

the following advice is laid down for 
a practicant:— 


sima mdr eig: Sr sr Rae | 
Seagatya qeli fara MATNIAT: I 
(II. 9) 


Learned persons engaged in the 
practice of Yoga should assiduously and 
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carefully practise Pranayama, As the 
wayward horses of a chariot are kept 
under restraint by the driver, so keeping 
the Prana under proper control the mind 
should be fixed on the object meditated 
upon, For the mind whose impurities 
have been removed through Pranayama 
can alone rest permanently in Brahma. 


That is why it is found that all 
the Sastras, specially Tantras, enjoin 
that Prayayama should be invariably 
performed before daily Sandhy and 
other forms of worship. Without mastery 
over the art of Bhitasuddhi, Self-Realiza- 
tion is well-nigh impossible, and it is 
a well-known fact that Prayayama i8 
the principal auxiliary of Bhitasuddhi. | 
So Yogi Goraksanatha declared in a 
thundering voice:— i 


qaia sauf Aa Are wem 
aataga Hata za: MAAAR, | 
qaam aaga wad Aa Wi 
Was Ba R dae aN: | 


"So long as the Praya does not enter 
the passage of Susumza and so long 
as the Vindu is not steadfast owing 
to Prana’s motionlessness and 80 
long as the Tattvas do not come 
to vision in Dhyana, 80 long to 
discuss on Jfdna is nothing but 
arrogance and the words uttered 
are no better than the wild ravings 
of a maniac.” 


y 
ji 
| 
| 


term means 







Thoughts on Yoga. 


Yoga in the wider sense of the 
‘union’ between Jivatma 
(individual soul) and Paramaima ( Uni- 
versal Soul). It may be brought about 
through knowledge, devotion, selfless 
action or psychic control. 


Ì In its restricted sense Yoga means 
psychic control or a kind of psycho- 
physico-biological process by which 
mind is silenced and freed from sensa- 
tions and reflections. As one’s reflection 
can be seen on the. surface of a lake 
undisturbed by wind and waves, in 
the same manner the undisturbed image 
of Self is reflected in a silent mind. 


Yoga is &' practical method. Like 
every other-system that deals -with 
practice, it does not indulge in philo- 
sophical ‘discussions. Pataiijali, the 
distinguished author of thé Yoga-Suttras, 
does not evolve. a new system of 
philosophy, but takes for granted the 
Sankhya system of thought: Kapila, the 
| writer of Sankhya-Pravachana-Sütras, did 
not think it necessary to.make the 
mention of a Personal God (Jéwara) in 
order to explain the mystery of creation. 
Purusa (spirit) and Prakrti (matter) are 
ultimate realities. The entire creation 
is a transformation ( Pariyama) of Prakrti 
under the influence of Purusa. Some 
| scholars accuse Sankhya of atheism simply 
| because the author Kapila does not 
|introduce the theory of Special Creation 
as current in popular theology. The 


‘saint who pins his doctrine in Purusa, 
who is the source of inspiration and 
action to Prakriti and who in the light 
of theology: may be easily oonceived 
as Parama Purusa, Should not have been 
r BeOS Late Mahamahopadhyaya 
Prof. 


Annadacharang 
j a great Sanskrit 
aas ably shown in his Sanskrit 


Tarkachuda- 


By UPENDRACHANDRA Dur, B.A. 


commentary on the Saànkhya-Pravachana. 
Süiras how fictitious and fallacious these 
accusations are. Patanjali has ; only 
incidentally referred to liwara. in his 
Yoga-Sütras, where meditation on Goa 
has been prescribed as one of the 
methods of concentration 
leads to Samadhi. 





From this consideration it does 
not follow that a Yogi must be a devotee 
having faith in a’ Personal God, A 
Yogi may believe in a Personal God 
like the members of some sects among 
Tantrikas, Christians, and Muslims. 
He may have faith in Brahma without 
attributes, as in the case of some 
Vedantis and Sufis, or his ideas may 
correspond to none of them as is 
evident in the Buddhists. Various 
dualistic and non-dualistic sects have 
adopted Yoga in various forms, Iu the 
daily life of an average Hindu, Vedic and 
Tantric cultures have been inseparably 
mixed up. In his worship or meditation 
a Hindu practises Yoga in some form 
or other. Secret societies of Yogis are 
found all over India. Inactual practice 
they differ from one another; but the 
object is almost identical—full concen- 
tration and absolute psychic control 


leading to prolongation, purification 
and perfection of life. 


- There ate various kinds of Yog% 
Such a8 Rajayoga, Rajadhirajayoga, Panchanga- 
yoga, Sadangayoga, Astangayoga, Hathayob™ 
Layayoga, Netiyoga,  Dhautiyoga,  Damntiyos 
Neoliyoga, Gajakarantyoga, Bastiyoga, Loulikiyo£t! 
Kapalabhatiyoga, Suratiyoga, etc. 


m 
By constant use a machine is wo? 


-out. Human body is a very delicate 


Scholar and. - 


and complicated machine. It is wasted 
through constant breathing or respira- 


tion. In order to keep the body free) 


D 


that finally. 
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from disease and prolong life a Yogi 
stops breathing by acquiring control 
over the respiratory system. It consists 
in regulating breath by a process 
called Pràgayama. Piraka (inspiration ), 
Kumbhaka (restraint of breath ) and Rechaka 
(expiration) constitute the process. By 
regular practice breath can be easily 
stopped or suspended for a long time 
inside the body without having recourse 
to inspiration or expiration. It is 
called Kumbhaka. This restraint of breath 
can prolong life, for it means much 
less use and abuse of organs. An expert 
in Pranayama cannot only conquer disease 
and infirmity, he can also divert his mind 
from worldly enjoymenttothings eternal. 


Our physical system has got numer- 
ous Nadis (nerve-canals). They are 
often blocked due to dirt and impurities. 
Unless these passages are cleared air 
cannot get into them, Hence arises 
the necessity of Pranayama, that purifies 
the Nadis and suspends breath inside. 


Pranayama is not the whole of Yoga, 
it is one of its many limbs (Anga). 


Astangayoga has got eight limbs: Yama, 
Niyama, Asana, Pranayama, Pratyahara, 
Dhyana, Dhayana and Samadhi. Along with 


Asanas (posture) that are as many as 
animals, Tantrikas make use of Mudra 
(position of limbs), e. g., Khechart Mudra, 
Viparitakaraynt Mudra and so on. Some 
Yogis practise these methods and attain 
so much power that they can do what- 
ever they like. They can know every- 
thing and do everything in this world. 
They can assume new bodies at will 
and conquer death. But Yoga triumphs 
only when the Yogi can suspend the 
vital air at the highest nerve-centre 
called Brahmarandhra and put his tongue 
at the root of his palate (Tālu ). 

It is thought that a  thousand- 
petalled lotus named Sahasrara is lodged 
at the head. It always secretes nectar. 
The Sirya Nadt (the solar canal) at 
the navel drinks it, so man becomes 
subject to death. If by some means — 
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Yogi can make the Chandra Nadi (the! 
lunar canal), lying at the root of the| 
palate, receive that nectar, he will) 
conquer death. There are methods and 
they involve Asana, Mudra and Kumbhaka, 


Yoga is a method of strict self- 
discipline. It imposes restrictions on 
diet, sleep, company, behaviour, speech 
and thought. It should be practised 
under the careful supervision of an 
expert Yogi. 


Yoga a8 a spiritual science has 
Some basic principles. Unlike other 
positive sciences it recognizes for its 
background the living body, and not the 
universe. Deha-tattva or truths inside the 
body are the objects of a Yogi's 
investigation. He begins with the body 
which is his laboratory and ends with 
the body which is the Ultimate Reality. 
This concept reminds one of the 
Significant words of a well-known 
leader of Sahajia sect, who exclaimed, 
"Listen to me, O brother-man, of all 
truths the most supreme is Man; there 
is nothing beyond." The whole universe 
is inside the body—the macrocosm in. 
the microcosm; the sun, the moon, the 
gods, the holy places, even the rivers. 
are there. One need not go "beyond. | 
“As fire is inside wood, scent is in! 
flower, so God, who is free from good 







and evil, is inside the body. Ida is. 
the Ganges, Pingalā is the Jamuna. 
and Susumuad as the Saraswati lies 


between the two. One who can bathe 
at the confluence becomes free from 
sins. The moon is at the root of palat 
(Talu), the sun is at the root of nav 











free.” 


There isa net 
in the body 
prinoipal: 
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Jasa are on the right side, while Kuh 
and Sankhin; are on the left. An expert 
Yogi knows all the Nadis and. their 
uses. 


If the entire universe is inside the 
body, then where and how to find out 
truth 9 


All the-orthodox systems of Indian 





philosophy recognize two ultimate 
principles: Chit and Achit, Atma and 
Anatma OY Purusa and Prakrti (Spirit and 
matter). In Tantric literature they 
are known as Siva and Sakti. The 


Susumna canal begins at the rectal centre 
(Guhya) at the bottom, rises upwards 
through the spinal cord and reaches 
the topmost centre in the brain. Sakti 
or the principle of energy lies in the 
lower region of Susumna and Siva, the 
principle of consciousness, sits. above. 
Between these two principles ( Tattvas ) 
lives Kala (Time), that causes old age 
and death. Yoga is the process by which 
this element of time is eliminated by 
bringing about the union of Siva and 


Sakti. As a result of proper self- 
discipline and practice, Sakti. or 
Kundalini moves upwards through . the 


Susumna canal, crosses many Chakras or 
lotuses (nerve-centres) till she meets 
Siva. 


Siva and Sakti just like the sun 

and its rays or fire and heat are but 

| two aspects of one and the same 
| Reality. Their concepts and functions 
are no doubt different; but in fact they 

| are One, inseparably and ultimately 
One. The Yogi, who has experienced 
| this union rising above impurities and 
| ignorance, has become perfect. The Jiva 
| has become Siva. This is how a Yogi 
| realizes the real synthesis of Dualism 
‘and Monism; which a Philosopher has 
‘tried in vain to establish through mere 
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The Chakras through which Sakti 
passes are generally Known a8 Milàdhayg, 
Swadhisthana, Manipiira, Andahata, Visuddha, 
Ajüa and Sahasrüra. The first three are 
near and below the navel, Anahata and 
Visuddha are at the heart and throat 
( Kantha ) respectively, Ājñā is between 
the eye-brows and Sahasrára, a thousand. 
petalled lotus, at the head, 
is the of Pure Knowledge 
(Siva ) below ranges the rule of Divine 
Energy (Sakti). As soonas Sakti meets 
Siva they become One at Sahasrara 
resulting in never-ending Bliss. This 
is what I consider to be the practical 
interpretation of Sachchidananda Brahma. 
The Tantric principle of Siva-Sakti 
is the same as the Vaisnava principle 
of Radha-Krsna or Sita-Rama. As the 
Vaisnavas follow the path of Devotion 
( Bhakti) and not psychic control, their 
method and concepts are different. The 
episodes of separation and union of 
Radha-Krena and Sita-Rama symbolize 
the divine play of spiritual: energy 
and pure consciousness on the stage 
life. 

In the course of bringing about 
this union a stage is reached when the 
divine energy leaves the region Č 
mind behind. Then the aspirant 
knows his true nature, Self-knowledéé 
(Atmajüana) stops rebirth and miseries — 
of life. It is freedom from pain, but 
not perfection. Perfection is vouchsafe 


by union, the most exalted state of 
divine grace, 1 


blocras 


Ajiia seat 


Life is a mystery. It has different 
Stages. At one stage we call it J^ 
ignorant and helpless; at the other W? 
Call it Siva, omniscient and omhipotent: 
When personality is dissolved, 55 
stage is unspeakable, It is the Apsolul? 
(Brahma). The Western thinkers bav? 
yet to learn this mystery, This doctrin? 


reasoning, wrangling and useless alone can assess-the value of man ‘22° 
i ‘discussion. establish real democracy. 
"e. E x r 1 





E | 








All over the world, gradually, 
interest is being aroused in the divine 
Science of Yoga. In America, there is a 
regular Tantric Order; in Germany, an 
attempt wes made some years ago to 
publish a regular journal devoted solely 
to the cultivation. of Yoga. In England, 
the International Psychic Research 
Association is regularly holding con- 
ferences all over Burope discussing Yoga 
and allied subjects, and collecting 
valuable data in connection with 
psychic research. Spiritualistic societies 
are springing up like mushrooms in 
all civilized ‘countries. 

It was all along thought that India 
is the only country which was interested 
in all kinds of outlandish subjects, 
cultivated them, and practised all con- 
ceivable forms of superstition. But 
today we find that civilized countries 
outside India are also becoming interest- 
ed in the same superstitions which 
India had. been practising since time 
immemorial. The countries outside are 
particularly interested in that form of 
psychic culture which we call Yoga. 


But what is the reason for this 
great reaction in the most civilized 
countries of Europe and America? 
The reason is not far to seek. The 
intense material development 'and the 
excessive industrialization of these 
countries are slowly and surely bring- 
ing about a reaction, and a disgust for 
material success. Man ` besides being 
an economic unit, is also a thinking 
unit, having à mind full of human 
emotions and sentiments. Material 
prosperity is, indeed, able to satisfy 
the cravings of the body, home, society 
and even the nation. But can it satisfy 
the secret, mysterious and highly 
dynamic. inner crayings of the mindless ? 


ray thoughts on Yoga. 


By B. BHATTACHARYA, M. A., Ph. D. 


Man is admitted to be a composite 
being, having in him both the physical 
as well as the psychic elements. In 
physical development alone, a man is 
not developed fully or wholly unless 
the development also takes place in 
the psychic sphere. 


Countries outside India never paid 
any attention to this aspect of human 
culture, namely, the psychic sphere of 
life, and yet they instinctively feel 
that something is absent in their 
culture, which does not allow them to 
grow to their full height. Some great 
men, here and there, referred to this 
absence in their works; but they have 
very little knowledge as to how best 
psychic powers can be developed, 
because they have neither the tradition 
nor the knowledge of psychic subjects. 


When the West came in very close 
contact with the culture of the Hast, 
especially-of India, they could easily 
discover that here at least there was 
a complete system of psychic exercises 
unigue and unparalleled in any other 
country. Great scholars and thinkers 
were struck by the richness of literature 
on psychic subjects, and the immense 
volume of ancient wisdom embedded 
in it. Justice Woodroffe. translated a 
number of Tantric works into English 
and edited many more Tantric t 
and opened the eyes of the worl 


in India. 
F Works on Yoga wer 
almost all principal 
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tomorrow 
practised. 


Yoga | may have to be 


"We in India, on the other hand, 
are rapidly forgetting ihe true  sig- 
nificance of Yoga as a means of God-Real- 
ization. There are some who take great 
pride in the fact that they have 
successfully applied Yogic Asanas for 
curing dyspepsia and indigestion | 
These men often declare that Yoga is 
nothing more than a system of healing 
by exercises. Yoga should therefore be 
on the same category as the other 
methods of healing, such as Sandow 
exercises, naturopathy, auto-suggestion, 
mesmerism and hypnotism and others 
where medicines in any form are not 
used. 


Yoga, a8 has already been pointed 
out, is a system by which God should 
be realized, and therefore it should be 
practised by those who are real 
Adhikaris, that is to say, those who 
have acquired the right to practise 
Yoga through a rigorous discipline of 
mind and body and have been thorough- 
ly tested and examined by a competent 
Guru. To me it appears absurd to 
prescribe Yogic exercises 
every casual patient who visits the 
Yoga-dispensary. This kind of practical 
application of  Yoga-practices is not 
only harmful to all who are dealing 
with it, but it is also an insult to the 

' noble Sastra emanating from a Rsi 
of the stamp of Patañjali. What I 
mtan to say is this: while the West 
is trying reverentially to understand 
Yoga, we here are trying our very best 
to debase it. 


In India, circumstances should be 
otherwise. This is a country which 
never believed in one-sided develop- 
ment. Never in history we find that 
material culture predominated over the 
psychic or the spiritual, Kings and 
: sters are extolled because’ of the 

strict adherence to Dharma. A king's 
| life is supposed to be an eternal 
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sacrifice on the altar of Dharma, 
Dharma is above anything else. 
or the religious preceptor is at the 
head of the administration. The social 
and political law is based on Dharma; 
it is part of the Dharma-Sastra. The 
country is full of Brahmans and 
ascetics quietly pursuing Dharma with 
rigours of penance and  austerities, 
This is the country that gave birth to 
three great religious systems of the 
world, Hinduism, Buddhism and 
Jainism. This is the country where the 
Six systems of philosophy developed 
along with the other systems founded 
by the Buddhists and the Jains, 
Numberless temples and monasteries 
beautify this glorious land and render 
the atmosphere holy. There is not a 
single individual who is not acquainted 
with the conception of sin and merit. 
The population almost universally 
believes in a world beyond, and is 
afraid of doing anything that is likely 


Purohit 


to mar his happiness, not so much in 
this, but in the world beyond 
death. 


N— Since our contact with the West 
we are now baving a set of educated 
Indians who will call this attitude of 
mind as superstitious and hopelessly 
out of tune with the latest develop- 
ments in modern civilization. Some of 
them go so far as to sound a grave 
warning that this mental attitude of 
resignation and otherworldliness will 
one day sweep the Indians out of 
existence. Luckily, there is no unanimity 
on this point, and so we find two. 
distinct schools of thought in modern 
days generally known as the Orthodox 
and the Heterodox. In certain up-to-date 
Places the Orthodox people are at 2 
great disadvantage, and are looked 
upon as curious creatures deserving of 
pity and compassion,—and perhaps also 
a place in the Zoo. 


With regard to thepossibility of the 
extinction of the race predicted by the 
modernists, I think, we have very 


. 
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little to fear. Extinction of races and 
countries is not guided by trends of 
civilization but the higher forces of 
Nature, If Destiny wills it, even the 
most modern outlook on life will not 
be able to save India from destruction. 
We have heard thatthe most up-to-date 
Atlantis went down under the sea by 
some natural upheaval. Be that as it 
may, there are still people and races 
in India who will be prepared to face 
destruction by following the Dharma of 
their forefathers, rather than accept a 
civilization or culture which is grossly 
material, and therefore, admittedly 
inferior to their own. 


Whatever may be the views of the 
two contending schools of Orthodoxy 
and Heterodoxy, the fact remains that 
throughout her glorious past, India 
never lost sight of the psychic side of 
man’s evolution. This is evident from 
the rich literature that is still now 
available in the archives of old 
manuscript libraries. There are count- 
less original works on Tantra, Mantra; 
Yoga, Hathayoga, Sadhana, Stotra, Pajichanga, 
Kalpa, besides a host of other psychic 
subjects. If the existing literature on 
the subject is collected together, it will 
without doubt occupy several wagons 
of space in a goods train. It is a 
matter for the deepest regret that not 
even a small fraction of this huge 
literature is still published, and who 
can say in how many generations even 


the most important ones will be 
published. 
The contents of this literature 


mostly relate to psychic subjects or 
even mystic subjects. They are full 
of extraordinary mystic exeroises 
designed to develop mental powers, 
psychic powers and even the inner 
soul force. In order to prescribe exer- 
cises suitable for individuals or 
communities, the originators had to 
examine the mystic value embedded in 
every conceivable object found in 
existence, and ascertain its proper 
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place in the programme 
exercises. 


of psychic 


In the case of the Tantras the 
originators are the great Lord 
Siva and his consort Parvati, who also 
figure as interlocutors. They examine 
the value of all things from a mystic 
point of view. For instance the letters 
of the alphabet are each separately 
examined, their values are determined, 
their proper place in the rites is fixed, 


the number of repetitions for the 
purpose of Siddhi in the case of each 
letter is determined, the kinds of 


Siddhis each letter is capable of giving 
is stated, and the deities that preside 
over each letter are named and their 
forms given. 


The combination of letters of the 
alphabet produce the more complicated 
Mantras, and thus the Tantras show 
the characteristics of the different com- 
binations and give elaborate directions 
for their repetition in order to obtain 
different results. The deity is nothing 
put the embodiment of the Mantra and 
therefore there is a special section on 
the worship of the different deities. I 
have been able to secure more than : 
ten thousand Dhyànas of deities on a 
very cursory examination of the Tantras 
and allied literature. 
























The rosary is another thing required 


——————áám 
in the muttering of the Mantras. All 
varieties of things with which ay 


rosary can be made are examined | 
from the mystic standpoint, and their 
powers are determined. What particular f 
rosary is harmonious or otherwise i 


stated. The rosary can be 
Rudraksa,, glass beads, orystals 
plant, conch shells, jewel 
emeralds, diamonds, ru ubies, e 
bones of women, no 


The pes ola 
can only b e- 


manca 
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not for Kali, certain others 
may be good for Siva but are unsuit- 
able in the case of Sakti. Certain 


| rosaries are capable of granting success in 


a week, others in a fortnight, certain 
others in a month and still others in 


one year. 


In the muttering of the Mantras, 
there should be a time, and thus 
begins a series of minute examinations 
of the properties of the different 
hours in a day, the Tithis, the Naksatras 
or constellations, the years, months, 
and seasons. These times are examined 
also with reference to special deities 
and rites, and their mystic values are 
determined. 


For the purpose of worship certain 
vessels are necessary. The Tantras, 
therefore, examine the mystic value. of 
the sizes, forms, and the metals of 
which these vessels are made. The 
position of the vessels to the right and 
left, in front and behind, their numbers, 
and the time required for success are 
also determined. 


, In worship, flowers are required, 
but these cannot be used pell-mell and 
indiscriminately. The Tantras proceed 
to examine all kinds of flowers, ascer- 
tain their mystic value, and _ state 
what flowers are auspicious or other- 


wise in the worship of the different 
deities. ' z 


In Mantrayoga, seats are considered 
to be important, and, therefore, the 
Tantras are required to examine the 
mystic value of the different seats 
made of different stuff like cotton, skin, 
wool or metals. The seats according 
to the Tantras acquire different values 
when they are placed in conveyances 
and on the different animals, They 
also state the different Siddhis obtain- 
able by employing different animals or 
else their skins, or conveyances, Among 
the many seats employed, the seat of 
p dead body on the burning ground hag 
been given special importance in the 
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Tantras. There isa series of austerities 
connected with a corpse and they are 
collectively known as the Sava- 
Sādhanas. According to the Tantras, this 
special seat is the most suitable in rousing 
the Kundalini, which is done rather quickly 
when the Sadhana is practised under 
gruesome and fearful environments, 
The Tantras, therefore, are led to ex- 
amine the mystic value of the corpses 
of different kinds of men, women, chil- 
dren, untouchables, and of persons 
who meet their death under a variety 
of circumstances. 


For the purpose of the Mantrayoga 
a suitable place is necessary, and im 
order to find places of approved suit- 
ability, the Tantras examine the mystic 
properties of all the important places 
in India and determine their efficacy 
in dealing with the different Mantras 
and their deities. 


Oblations of Ghee in fire is. an 
important process in the Tantras. The 
fire is fed by different kinds of wood, 
and thus the mystic properties of the 
different trees furnishing fuel are 
examined and fixed. It may be remarked 
while passing that the oblation of Ghee 
in fire forms part of the Mantra-healing 
or Sénti-Karma, and different leaves and 
the branches of. different trees are 
employed against a variety of specific’ 
diseases, 


Like the above, there is a host of 
other- things, -and - the -Tantras never 
omitted anything that could have the 
slightest mystic property. This is not 
the place to treat the subject further 
in detail. I should, however, like to 
stress on one or two general topics in. 
connection with the. Tanirayoga. What-, 
ever may be the form of psychic 
exercise, it always insisted -ọn one, 
thing, namely, to rouse the inner soul 
force, technically known as the 
Kundalini Power, which makes the, 
process of God-Realization possible, 
through inténse Meditation carried on 
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under diverse circumstances and con- 
ditions. As the neophyte progresses on 
the path of God-Realization, he goeson 
gaining additional mystic powers or 


Siddhis, which . are mentioned a8 
innumerable. 
It is time that our attention is 


diverted towards this noble branch of 
| psychic culture and psychic exercises, 
| instead of the frivolous day-to-day 
| existence of a most superficial and 
disgraceful character, which we are 
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leading in these: degenerate days of 
the most up-to-date civilization. It is 
time once again to remember that one 
has to carry with him his Karma, and 
not his wealth, his family or even his 
cleverness.. Karmic pollution is nof 
removed easily end without effort. 
This is really the main purpose of life. 
The sooner we are awakened to the 
necessity of psychic culture for the 
removal of this poisonous pollution, the 
better it would be for us and our 
surroundings. 





Whenever a sincere seeker after 
Liberation or Mukti thinks of Yoga, the 
very first thing that naturally flashes 
before his mind's eye is the grand, 
serene and majestic appearance of the 
| Yogeíwara, the Lord of Yoga; Bhagavan 
| Sri Krsna Deva—the magnificent and 
veritable embodiment of Yoga at the 
battlefield of Kurukshetra. Stoic passiv- 
ity in the midst of tremendous activi- 
ties, the highest philosophy of conduct, 
| and meditative contemplation in the 
theatre of warfare are possible only 
in the one who is merged in the ocean 
of Samadhi. Indeed, the Yogeswara was 
the very soul in whom merged the 
various streams of Yoga. 





Yoga Comes from the Sanskrit def 
Yuj, which means ‘to connect’, ‘to 
make the mind concentrated’ and ‘to 
control the mind and senses’. The Sage 
Patanjali has defined Yoga. as Chittavrtti- 
nirodha, i. e» restraining ‘the material 
called mind fro in 





Yoga is ‘associating” 
ciating | or Joining, 





| Some thoughts on Yoga. 


By SWAMI ASANGANANDA, 


fore, is joining and disjoining and the 
fundamental and indispensable disjunc- 
tion is dissociation from all desires for 
pleasure and fruitsofaction. Whatever 
might have been the various interpreta- 
tions, definitions or readings of the term 
Yoga, there is no denying the. fact that 
it deals primarily with the problem of 
the mind, and that whatever process 
of discipline or form of contemplation : 
or ratiocination will bring about the xo 
complete tranquillization and ultimately A 
the annihilation of our worldly mind, É 
will be recognized and accepted as the 
true expression of Yoga. Moreover, it 
is wel known to all einer: S&dhaka 















to the pl of the 
of life is Ahankara Or egois. 


This Ahankara has been 
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downfall. Therefore, the aspirant 
should be extremely Vigilant on the 
workings of his mind and should nip 
in the bud the growth of any thought 
associated with [ and Mine. 


The Yoga ofSage Patafijali is the 
path of extremism inasmuch as it 
involves complete stoppage of physical 
and mental activities. It demands of 
the Yogi to make the mind completely 
inactive by pumping out of it all 
desires and passions and closing it 
against the entrance of any sense data, 
concepts, sensations, etc., from outside, 
and it advises him to practise Pranayama 
in order to rid the body of all external 
activities, 


Pranayama is the foundation on 
which is built up the structure of a 
Yogi's life. Lord Sankaracharya in his 
admirable commentary on the Śwetā- 
$vatara Upanisad gives the following 
directions on Prāņāyāma: “The mind 
whose dross has been cleared away by 
Pranayama becomes fixed in Brahma. 
First the nerves are to be purified, then 
comes the power to practise Pranayama. 
Stopping the right nostril, with the 
thumb, inhale through the left nostril 
[according to capacity; then without 
any interval, throw the air out through 
the right nostril, closing the left one. 
Again, inhaling through the right 
nostril eject through the left, according 
to capacity. Practising this three or 
five times before dawn, during midday, 
in the evening and at midnight, 
purity of the nerves is attained in 
fifteen days or a month; then begin 
the practice of Pranayàma.'"' 
does not mean only the regulation of 
breath. Breathing is one of the many 
processes through which we attain to 
real Pranayama. "Breath", as Swami 
Vivekananda used to say, “is like the 
fly-wheel of this machine, the body, In 
a big engine you find the fiy-whee) 
first moving, and that motion is con- 
veyed to finer and finer. machinery, 
unti 1 the most delicate and finest 
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mechanism in the machine is in motion, 
The breath is that fly-wheel, Supplying 
and regulating the motive power to 
everything in the body." 


Pranayama 
means the control of Praga. 


Before any aspirant 
special process 


begins this 
of Pràzüyüma, he must 


fulfil four essential conditions, which 
are observance of continence, presence 
of an adept in Yoga, proper environ- 


ment and wholesome food free from 
salt. Edibles which are sweet, sour, 
pungent or intoxicating have to be 
eschewed. The non-observance of these 
four primary conditions may lead to 
terrible consequences for the aspirant. 
Insanity, heart disease, asthma, rupture 
of the blood vessels and such other 
malignant diseases may result from thé' 
non-observance of these rules. 


There are numerous pitfalls on the 
way to the temple of Samadhi or Nirvana 
the most important of which is the 
appearance of the psychic powers with | 
all their dazzling lustre and beauty. 
The true aspirant should not be drawn 
and tempted by these powers, but should 
smoothly and steadily pilot the boat 
of his spiritual life to the safe and 
Secure haven of Samadhi. . i 


The number of those who can success- 
fully tread the path of Prāņāyāma i8 
very few, indeed. There is no doubt 
that the Yoga of Patafjali is one of 
the most potent ways for the attain- 
ment of Kaivalya or liberation, but then 
there are other paths which have been 
devised and experimented upon by other 
master minds to suit aspirants possessing 
different temperaments, and these have 
been found to be as potent and power- 


ful as the path of discipline laid down 
by Patadjali, if not more. 


While Sage Pataiijali advocated the 
adoption of the method of extremism 
for the emancipation of souls in no 
uncertain words, Bhagavan dri Krsna 
prescribed a middle path like the 
Madhyayana of Buddhism for the vast 
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majority of humanity. In the sixth 
chapter of the Gita, Bhagavan Sri Krsna 
says, ‘Success is not for him who eats 
too much or too little, nor, O Arjuna, 
for him who sleeps too much or too 
little, To him who is temperate in 
eating and recreation, in his efforts for 
work and in sleep and wakefulness, 
Yoga becomes the destroyer of misery. 
When the completely controlled mind 
rests serenely in the Self alone, free 
from longing after enjoyment, then one is 
called steadfast. When the mind abgo- 
lutely restrained by the practice of 
concentration attains quietude, and 
when seeing the Self in the Self, one 
is satisfied in his own Self; when he 
feels that Infinite Bliss which is 
perceived by the purified intellect and 
which transcends the senses and where- 
in established he never departs from his 
real state and having obtained which 
regards no other acquisition superior 
to that and wherein established he is 
not moved even by heavy sorrow,—let 
that be known as the state called by 
the name of Yoga—a state of Severance 
irom the contact of pain.” In the 
Second chapter of the Gita, Lord 
Sri Krsna has defined Yoga as 
“aad amt scqt—Equilibrium is called 
Yoga." “Perform action, O Dhananjaya, 
dwelling in union with the Divine 
(dwelling in Yoga, union), renouncing 
attachments and balanced evenly in 
success and failure, this evenness of mind. 
«¿is called Yoga.’ It is, indeed, very hard 
to preserve the equanimity of mind in 
the midst of diversities, distractions 
and disturbances. The Karmayog has 
been directed by Bhagavan to follow 
sthe double method, viz., performance of 
action with perfect non-attachment and 
preservation of equanimity; and this 
double process like the two Sharp blades 
of scissors will enable the Karmayogt to 
cut the Gordian knot of Maya and 
attain the same state of Super-conscious 
existence as is achieved by the method 
of extremism. 






18 Y 


SOME THOUGHTS ON YOGA 137 


Miss Evelyn Underhill has defined 
mysticism as ‘'the art of union with 
Reality”. She says, “The mystic is a 
person who has attained that union in a 
greater or less degree, or who aims at 
and believes in such attainment.” And 
consequently anybody, who is a believer 
in and seeker after that union is to be 
recognized as a mystic. There is no 
doubt that man at a certain period of 
his progress in the life-process feels the 
need of adoption of such union with 
the Reality for attainment of real peace 
and bliss. But, how is it that his 
attempts to establish that union meet 
with innumerable failures 9 A minute 
and sincere study of the mind will con- 
vince the seeker that the mind is attract- 
ed towards the objects of lower 
enjoyment. A life of self-control is the 
first requisite to the growth of a life 
of higher union and consequently 
Bhagavan Sri Krsna is of opinion that, 
“the mind which follows in the wake of 
the wandering senses, carries away his 
discrimination as the wind (carries away 
from its course) a boat on water.” 

Samadhi, Nirvana or God-vision is 
the birthright of every human being, and 
not the monopoly or luxury of any 
particular individual or of a body of 
individuals. Although it is a statement 
of fact, that every soul will attain the 
zenith of super-consciousness in the 
fullness of time, yet there is not a single 
instance to show that a soul attained 
this consummation of life by mere intel- 
lectual understanding or by feats ofii 
magic orhypnotism. No amount of mere 
talk or discussion on the subj ct 
amount of mere study of the soript 
can help a man in the realiz noft 
grand ideal of human existen e, ex 
constant and intense practi 
with a  orystal-olear m 
dogged tenacity. Quit 





















The Yoga of the Yogavasishtha. 


In India philosophy has never 
been only an intellectual pursuit of 
knowledge of the Ultimate Reality. 
The task of a philosopher here is not 
over with his having constructed a 
metaphysical system which satisfies the 
intellect. The intellect is not the 
whole man. He has other aspects, 
equally or probably more alive in him, 
which seek for satisfaction. Man 
aspires for Power and Joy as much as 
for Knowledge. It is really doubtful 
whether man would have philosophized 
at all, if he were absolutely happy 
and if all his wants were satisfied. 
The chief concern of man, therefore, is 
not to know what God is but to know 
how he can become God. If the Self- 
Satisfied and Perfect Absolute God is 

“ ever free from want and is Blissful in 
Itself, what is that to us? It will be 
like an enormous treasure of wealth 
existing somewhere, which we cannot 
use. That everything is dear to us 
for our own sake is an eternal truth 
discovered by Yajnavalkya long long 
ago, An important part of the task of a 
philosopher, therefore, is to find how the 
ordinary human life which is charac- 
terized by suffering and restlessness may 
be transmuted into the Perfect, 
Blissfuland Divine Life. This is what 
the author of Yogavasistha attempts to 
do. Here we shall have a bird's-eye- 
view of his method of realizing God- 
consciousness. 


Self-realization. or experience of 
God-consciousness is not magically 
produced in a moment. Our finitude is 
of a very long standing. A mere 
intellectual enlightenment may convince 
of the illusoriness of our finitude, 

the illusion continues to be 
xperienced, Vasistha, therefore, urges 
upon us not to be satisfied with mere 
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knowledge but to make constant ang 


earnest efforts (Abhyisa} to actualize 
our knowledge and to realize our 


Godhead ( V.92. 23; VIb.67.43; VIa. 11.1), 
The technical given to the 
practice of Self-realization by Vasistha 
is Yoga. Its Ideal is “that fourth kind 
of experience which means sharing in 
the Absolute, which is realization of 


name 


unconditioned Bliss, which is of the 
nature of Consciousness; in which 
other experiences—waking, sleep, etc. 


are not even potentially present.” ( VIa, 
128.50-51 ). 


PRACTICAL METHOD OF SELF- 
REALIZATION 


What, then, should be the actual 
course of the process of Self-realiza- 
tion P The Yogavasistha suggests a definite 
scheme of the method of Self-realiza- 
tion, which does not neglect any aspect 
of our life. Our present life has three 
aspects—spiritual, mental and physical. 
The first may be said to correspond to 
what has been called the sub-conscious 
self by modern writers. The second i8 
our conscious mental life of thoughts 
emotions and desires, etc. The third 
is the physical body, which is kept 
alive by the perpetual movements of. 
the vital currents (Pranas). All these 
aspects of our personality have .very 
intimate connection with one another. 
In order that we may cease from finite 
experience and may live in the Absolute 
Experience, it ig necessary that W° 
Should free ourselves from the limita- 
tions of the body, mind and 
individuality (our sub-conscious self): 
We, therefore, require a scheme °? 
culture or practice which may enable 
us to transmute ourselves into tte 
infinite Brahma by taking hola of thet 
side of our experience for which W° 
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are most fit. Vasistha, therefore, suggests 
three lines along which we should 
proceed to realize our Godhead, and 
also tells us that any one of them 
may be selected according to one’s 
convenience and bent of mind. Thus 
he says: “The term Yoga stands for (1) 
Deep affirmation of the One Reality, 
(2) Control of the Mind and (3) Stop- 
ping of the movements of the vital 
currents, Pranas.’’ (VIa. 69. 27). If any 
one of them is fully accomplished, 
“the other two follow.” (VIa. 68. 4C). 
He is, however, inclined to prefer the 
Second method, namely, the controland 
culture of the mind to the other two, 
probably because it is easier than the 
others and it is also more attractive 
to a cultured man. “Of all the three 
methods," says he: ''the control of the 
mind is the best, because it is com- 
paratively easy to effect and soon leads 
to Peace.’’ (VIa. 69. 29). We shall now 
learn about these methods in details. 


I. PRACTICE IN DEEP AFFIRMATION 
OF THE ONE REALITY 


“Through constant practice in Deep 
Affirmation of one’s being one with the 
One Reality, the mind comes to Peace; 
and when the mind is merged in the 
Self, the activity of the Pranas is 
stopped.” (Via. 69.48). This practice 
of Deep Affirmation may be effected in 
three ways: One may meditate on the 
fact of his being one with Brahma and 
go on with all his activities, thoughts 
and emotions, affirming that he is that 


Brahma. This process is called Brahma- 
bhavana. In connection with it Vasistha 
Says: “One becomes that 


constantly affirms oneself to be (Bhavayati); 
one fills oneself with power, however 
great one may wish, in accordance 
with one's affirmation (Iv. II. 59). 
The Self becomes "Whole 
(Anantam Akhilam) by affirming itself to 
be that (IV. 11. 60). The mind of 
him who meditates on Absolute Brahma 
vanishes for want of finite 


objects 


aT 


THE YOGA OF THE YOGAVASISTHA 139 


and the activity of the Pranas also 
Stops, leaving the Absolute Experience 
shining alone.'' (VIa. 69. 52). Secondly, 
one may affirm one's oneness with 
Absolute Brahma through realizing the 
absolute non-reality of objects other 
than Brahma. Everything being Brahma, 
there is nothing real in itself. This 
process is called Padartha-bhavand-tyaga or 
Padàrthabhava-bhàvana, i.e. realizing the 
absolute non-reality of objects other 
than the Self. It is affirming the Self 
by denying the not-Se asistha 
says: “They can practise Affirmation of 
Brahma in themselves who with the 
help of the Scriptures, and logic try to 
realize the absolute unreality of the 
Subject and the object (III. 22. 27), E 
Without the realization of the absolute 
unreality of the world and the ego, 
Freedom which consists in the absence 
of the experience of the finite ego and 
the objective world, is not realized.'' 
(III, 21. 12). A modern writer rightly 
says: ‘Denial is the creative force of 
mind used as a dissolving or disinte- 
grating power.’’ (Wase: The Inner Teachings 
and Yoga, p. 37). So, by constantly 
denying our limitation and finitude, 
we can dissolve them and realize our 


Freedom and  Infinitude. Thirdly, 
through abstracting and separat- 
ing the Spirit from the objective 


factors of our experience, we can 
apprehend it in its real nature and 
thereby affirm our identity with it. 
This process is called Kevalibhava by 
Vasistha. The Absolute Brahma i8 above 
both objectivity and subjectivity, both 
of which are relative. Kevalibhava consists 
in affirming the Self to De free j A don 
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Compare what a Western writer of the 
twentieth century has written with 
regard to God-realization: ‘The first 
great stage or degree is where you 
realize the unreality of all those things 
which you have hitherto considered 
real. It is the great denial of the reality 
of external things, in the light of the 
"all-ness'" of God, the Changeless One. 
The reality of the changing temporal 
universe has to be denied and the 
denial must be followed by a mental 
affirmation of the perfection of the 
One Reality....... The second stage 
or degree is where, having dis- 
solved the gross and imperfect in 
the refined and perfect, the Light of 
the Logos (Cosmic Consciousness ) 
appears. The One Reality is seen...... The 
third initiation is the Synthesis. It is a 
point where you come back to the 
things of the external world and see 
that, informing them, in every atom, 
in every part, and in every speck of 
Space is the living, breathing presence 
of God.’’ (Wase: The Inner Teachings and 
Yoga, p. 33). 


II. THE CONTROL AND STOPPAGE 
Or THE Acrivrrv OF 
'THE MIND 


The Manas (mind) is the most 
important concept of Vasistha’s phil- 
which in its 
essence and static aspect is Brahma 
and in its dynamic aspect becomes 
the individual and the world. The 
philosophy of Yogavasistha is the statics 
and dynamics of the mind. The 
movements of the mind towards 
objectification bring into existence the 
individual ego and the world-experience 
with all its good and evil, pleasure 
and pain, life and death, etc. The 
stoppage of this tendency of the mind, 
which, in fact, is the annihilation of 
the mind as such, is another name 
for the realization of the infinity of 
the. Self. Our being an individual is 
responsible for our experiencing the 


illusory objective world. The very 





[ Vol. 7 


moment we succeed in breaking th 
SAET : e 
shell of individuality we are the 
infinite Whole. ‘‘The release from the 
world of trouble, risk and adventure, 
as Prof. Radhakrishnan puts it, “ean 
be had only by losing the separate self,” 
(The Reign of Religion in Contemporary Philosophy, 
p. 449). Bertrand Russell likewise Says: 
"A too powerful ego is a prison from 
which man must escape if he is to 
enjoy the world to the full" (Conquest 
f Happiness, p. 183) and “The man 
who can centre his thoughts and 
hopes upon something transcending 
the self can find a certain peace in 
the ordinary troubles of life, which is 
impossible to the pure egoist.’ (Ibid. 
p. 95). Kingsland also says: ‘The 
individual self must be Jost before the 
Self can be found.’’ ( Rational Mysticism, 
p. 422). “All mystical teachers have 
taught that it is only in proportion 
as the self—the lower, personal self— 
is lost, that the Self can be found.” 
(Ibid. 241). James Allen, the great 
modern sage of England, has also 
beautifully put the same ‘Truth: 
“Seeking to save his personal life, mail 
forfeits the greater impersonal life of) 
Truth; clinging to the perishable, he i$ 
shut from the knowledge of the 
Bternal...... Love of self shuts men outi 
from Truth, and seeking their ow? 
personal happiness they lose the deepe” 
purer and more abiding bliss. He Ww? 
has yielded up that self, that personi 
ality that most men love and cling to 
with such fierce tenacity, has left 
behind him all perplexity.'' (A Book of 
Meditations, p. 216-217). Thus the more W°? 
cease to be individual minds or egos (7. ^ 
centres of individual willing, individe® 
thinking and individual feeling), t° 
more we are the real Self, And if W° 
could totally cease to be minds, f. €" 
individual selves, we are the absolut? 
Brahma shining in its own glory. 
mind is the nave of the wheel of t? 
world-illusion. If one can -80P 


from moving, the world-wheel stops ons 
ceases to trouble us ( V. 49. 40)- 9 
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should, therefore, apply allone's efforts, 
strength, intelligence and  ingenuity 
in controlling the mind, the nave of 
the wheel of Samsara ( VIa. 29. 7-8). By 
annihilating the mind, the world-experi- 
eace is annihilated ( V. 50. 14). When 
the mind is given up, Absolute Peace, 
the pure and spotless One remains ( VIa. 











98, 44). According to Aswaghosa, the 
great Buddhist philosopher, also, the 
world vanishes and enlightenment 


dawns when the mind is annihilated: 
"If we could overcome our confused 
subjectivity, the signs of individuation 
would disappear, and there would be no 
trace of the world of objects." (Suzuki: 
Awakening of Faith, p. 56). Gaudapada- 
charya, the great teacher of the Adwaita 
Vedanta, similarly says: “The whole 
duality of whatever form is simply a 
phenomenon of the mind, and it is 
never experienced when the mind ceases 
to be mind” ( The Manditkya-Karika, LLLI. 31). 


How, then, to control the mind and 
dissolve it into Infinite Brahma? “The 
mind," says Vasistha, ‘cannot be 
controlled without the proper method 
(V. 92. 34). Those who do not take 
recourse to the right method and 
proceed at random are obstinate 
(Hatha), They meet with danger at 
every step and undergo one trouble 
after another.’’ (V. 92. 40). Some of 
the methods of dissolution of the mind 
suggested by Vasistha are:—(1) 
Realization of its unreality through 
philosophical thinking, (2) avoidance 
of imagination or day-dreaming 
(Sankalpochchheda), (3) distaste for the 
Objects of sense-pleasure, (4) renunoia- 
tion of desires, (5) eradication of the 
feeling of the ego, (6) practice of 
detachment (Asangabhyasa), (7) attain- 


ment : of equanimity, (8) mental 
renunciation of every possession and 
(9) practice of constant Samadhi 


(intense concentration on the Reality). 
We shall take them one by one and 
note here in brief what Vasistha says 
on every one of these methods, 
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1. Philosophical thinking:—‘‘Giving up 
the ego (mind) is easier than clos- 
ing the eye or crushing a flower. There 
is hardly any difficulty in it (VIa. 
111. 31). A thing which is taken to 
be real on account of ignorance will 
vanish when true knowledge is 
attained (Via. 111. 32). The ego 
(mind) is only an illusory conception 
in the Absolute Self, like the appearance 
of a snake in a rope and of water in a 
desert (Via. 111. 34). The ego or mind, 
being thus realized as an unreal or illusory 
feeling within ourinfinite Self will lose 
itself in the Self and we shall realize 
ourselves to be the Eternal and Infinite 
Brahma. 


2. Giving up imagination or day-dreaming:— 
The mind is dissolved when there is 
no imagination (V. 18. 80). The 
experience of the world-illusion is due 
to our imagination; it vanishes away 
when imagination is completely 
discontinued (Via. 33. 42). How, then, 
to cease to imagine? What difficulty 
is there in putting an end to the 
imagining activity P Negate imagina- 
tion with the help of imagination ( VI. 
54. 18). Imagination is negated by the 
negation of what is affirmed (IV. 54. 
13). Through Bhdavaviparyaya ( opposite 
idea) the effect of creative imagination 
can be annulled (IV. 54. 16). The 
idea underlying these statements is 
that when something is imagined by 
the mind, it is forthwith created in 
the objective world, and the author of = 
it is bound to it. To get rid of it, n 
one must send out an opposite current 
of imagining activity negating E 
previous affirmation. Both the posi 
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S. Distaste for the objects of enjoyment:— 
Our bondage to finitude is to a great 
extent constituted and prolonged by 
our fascination for the so-called pleasures 
of the world. We run after them and go 
on imagining for ourselves such occasions 


and situations as may bring us into 
contact with this or that object of 
pleasure, with the result that we 


always have an objective world before 
us. To be free from this state of 
affairs, we must beginto cultivate distaste 
and indifference for the objects of 
pleasure. Vasistha, therefore, tells us: 
Desire for the objects of pleasure is 
bondage; giving it up is liberation 
CHT, 35,3). A4 long ae Indies 
for pleasures is not generated in the 
mind, so long full freedom does not 
accrue (V. 24. 37, 88). How, then, to 
attain this indifference ? The answer is 
simple. Think of their illusoriness. 


Realize that every pleasure has within | 


it the seed of pain. Think that even 
those who have the pleasures for which 
you hanker are in no way happier 
than you. Think’ that the pleasures for 
which you longed in the past and 
which you got eventually have not 
made you happy. This is what 
Vasistha calls Vichara (thinking) about 
the nature of pleasures ( V. 24. 62; 
IV. 35, 4). The second answer given by 
Vasistha is: Know thyself. When you 
come to know what you really are, 
you will learn that your own Self is 
the ultimate source of all happiness 
which you are seeking in vain in the 
objects of pleasure ( V. 24. 53, 54). 


4. Renunciation of desires ( Vasana-tyaga):— 
Renunciation of desires is a very 


important requirement for dissolving”, 


the mind to realize the Self. It ig 
desire that really binds us to any Object, 
to any kind of objective world. The 
world around us, the environment in 
which we are placed, the people py 
whom we are surrounded, the family 
in which we are born, the bodies that 
Ae ar e associated with, and the powers 


os ig 
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and capacities that we have, are all 
the results of our own desires. We 
are being tossed up and down in the 
ocean of the world, we wander here 
and there, live this life or that, Simply 
as dragged by our desires. All our 
desires are omnipotent in So far ag 
they are fructified. But, unfortunately, 
they fructify when we have already 
shifted our interest from the objects 
which we formerly desired. But we 
must have by our side what we have 
already desired, no matter whether 
now we like to have it or not. This 
is the irony of life. It is how desire 
binds us. This is what causes suffering— 
not to have what we desire then and 
there, and to have it when it has 
ceased to be the object of our present 
desire. Moreover, every desire, when 
it is cherished, gives us a promise of 
the happiness of its fulfilment; but 
when it is nearing its fulfilment, or is 
being fulfilled, the promised happiness 
Quickly and imperceptibly shifts itself 
to the object of a new desire. This 
tantalizing process goes on endlessly. 
This fact makes us wander through the 
endless Samsara without ever coming to 


„Test or peace. It is why Indian phil- 


osophers, from the time of the Upanisads, 
havealways emphasized the renunciation 
of desires asan essential condition of 
obtaining Freedom. “When all the 
desires that dwelt in” the heart are 
forsaken, the mortal becomes Immortal 
38t. (9, ai aus AG 80, simply because 
cease to desire anything 
become free from experi- 
encing it as a content of our world- 
experience, The individuality is con- 


stituted by ashell of desires within the 
Absolute Experience. 


finite, we 


Breaking the 
shell of desires (which is the Same 28 
annihilation of the ‘Mind, for mind 


is a tendenc 
the objects 
allowing th 
the limitle 
is like the 


Y to desire and to imagine 
of desire hypostatized) i8 
e individual to partake of 
88 Absolute Experience. It 
breaking of a bubble, which 
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is now no longer a bubble, but the 
ocean. In fact, between ourselves and 
Infinite Brahma, the desire for some- 
thing finite is the only barrier. When 
this thin wall of desire is demolished, 
we are no longer separate from the 
Absolute Whole. No wonder, therefore, 
that Vasistha repeatedly urges upon 
his hearers to give up desire (Vasana 
(Vila. 94. 5; NS L VESA 
abri eia een eX Gy 














How, then, to be free from desire? 
The first requisite is the conviction 
that it is an evil that must be warded 
off. One should realize how helpless 
desire makes us, how powerfully it 
takes a hold upon us, and that all 
our troubles and sufferings have their 
source in desire (I. 17. 39, 1; V. 15. 
10). One should also be convinced of the 
fact that really speaking there is no 
object in the world so exclusively good, 
pleasant or beautiful as may be worth 
desiring. There is also no object in 
the world so exclusively evil, painful 
or ugly as to be worthy of our aversion 
(desire to get rid of) or Heya ( worth 
discarding). There is really nothing 
Upadeya ( worth obtaining ) or Heya ( worth 
shunning ) in the world, because from 
the ultimate point of view of the Self, 
there is nothing else real in itself 
(IV. 45, 42, 43). So, really speaking, 
there is no loss or gain in our inability 
to get athing orin our gettingit. There 
is no loss or gain to the Self in the 
decrease or increase of worldly 
possessions (IV. 45.35). It is the 
idea of value in objects that is the 
seed of desire. The very moment we 
are convinced that the objects of our 
desire or aversion can neither do us 
any ultimate good nor harm, we shall 
cease to desire or hate them ( we must 
remember that hate is a negative 
desire). Another very important fact 
that we should remember in connection 
with the renunoiation of desire is that 
the renunciation of desire cannot be 
Successfully effected by the negative 
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method of suppression merely. As Dr. 
Sigmund Freud, the great seer and 
prophet of modern psychology, has 
told the world that no natural desire 
(instinctual tendency or impulse) can 
be made extinct from the personality 
by forceful suppression. By this kind 
of attempt, the desires only settle 
deeper in the personality, and hiding 
themselves from our limited conscious- 
ness, trouble us in various ways. Our 
being unaware of them is no guarantee 
of their non-existence. They are like 
the secret societies which work in the 
dark, and weaken the personality by 
dividing its strength and ultimately 
place it at their mercy and disposal. 
Vasistha was not unaware of this law 
of mental life. S desir he calls 


as sleeping desires (Supta Vasanah) and 
this kind of forceful forsaking of desires 


he calls the devil f  renunciati 
which devours the renouncer hi 
(Via. 10. 20, 16; VIb. 3. 26; VIa. 
10. 14). A repressed desire, in fact, is 
as dangerousas a sleeping lion. Vasistha, 
therefore,advised Ramachandra to become 
“a Great Hnjoyer, a Great Renouncer, 
and a Great Man of Action.” (Via, 
115. 1). “A great enjoyer is one who 
enjoys all the natural pleasures without 
either keenly aspiring for them or 
shunning them (VIa. 115. 21). So 
there cannot be any need of suppressing 
any of the natural impulses in the 
case of one who has no narrow moral 
or social notions. His renunciation is 
not the renunciation or giving up of 
any natural function of the body. It is 
the liberation of the unnecessary 
thought and emotion from it (IV. 57. 
25). It is in fact unfulfilled instinctual 
impulses and suppressed tendencies 
that absorb a great deal of our thought 
and emotional energy. So “A Great 
Renouncer is one who detaches his 
thought from all his desires, impulses, 
fears and convictions; who acquires 
a right attitude of mental renunciation 
towards the entire objective world. 
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(Via, 115, 34, 38). And “a Great Man of 
Action isone who performs indifferently 
all the activities demanded by the 


occasion—no- matter whether they 
involve love or anger, pleasure or 
pain, or are regarded as moral or 


immoral or lead to good or bad conse- 
quences." (VIa. 115. 12). This high 
ideal is not easily attained. Therefore, 
a8 long as an individual is governed 
by the moral ideas of good or evil, he 
Should take recourse to a conscious 
substitution of some desires by others 


gradually. The method consists in 
Substituting the good desires for the 
evil ones; and then better ones for 


the good ones; and then the best and 
the noblest for the better ones. This 
process of sublimation should go on 
until the desire embraces the Infinite 
Good. Absolute Motion is Rest, so 
a desire which comprises within its 
object the Absolute Good is really no 
desire. It is a craving for the Infinite, 
which must precede our becoming the 
Infinite. The moment we become the 
Infinite, the desire leaves us for ever. 
The small shell of our desires that 
constitutes our individuality thus goes 
on spreading and expanding more and 
more all around, until it embraces the 
dimensions of the Absolute Hxperience, 
and ceases to be an individual shell. 
It is, as previously pointed out, like 
the enlargement of a bubble into the 
ocean (IV. 57. 20, 21, 23, 24). 


b. Eradicating the ego:—It is our 
limitation to and identification with 
Some particular aspect of the Infinite 
Whole that constitutes our individual- 
ity. The very moment we affirm 
ourselves to be something, we 
hypostatize ourselves as individuals 
and commence to live a life of 
isolation and suffering. Assertion or 
affirmation of the Self to be something 
is the commencement of the worldly 
career; for the very moment we affirm 
ourselves to be something, the other 
aspects of the Absolute Whole are 
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denied of the Self and are relegateg 
to the sphere of the  not-Self, 
But the Whole as such never being 
Separated into parts, there arises in us 
a desire for the not-Self, giving rise 
to a series of innumerable lives ana 
deaths, which will continue until we 
realize our being the Whole instead of 
only a part of it. The ego or self. 
affirmation ( Ahambhava} is, therefore, to 
be completely got rid of to realize 
our Godhead (VIb. 26. 29; V. 13. 17 ). 
But how to be free from the ego? 
How to cease from self-afirmation in 
& particular aspect of the Absolute 
Whole? Vasistha says self-affirmation 
would die a natural death when we 
come to know through philosophical 
reflection that it is false from the 
Absolute point of view, when we 
become convinced that we are, in fact, 
the Whole Reality including even 
that which is denied by our act of 
affirmation of a part. The affirmation 
of one’s being the Absolute Whole 
will also in course of time negate the 
affirmation of his being only a part. 
Or, the very moment one affirms one- 
self to be something, one should also 
affirm that he is also that which is 
denied in the previous affirmation 
(Vib. 8.3; IV. 33. 48, 44, 46). 





A practical scheme of gradual 
merging of the ego in the Cosmic 
Consciousness is suggested in the 
following passages: “Let the aspirant 
gradually withdraw his senses from 
their respective objects. et him 
dissolve the idea of his body, senses 
Mind and individuality into the 
respective Cosmic Elements from which 
they arose. He should, for example, 
dissolve the idea of the earthly part 
of his body into Harth, watery part 
into Water, fiery into Fire, airy into 
Air and etheric into Ether, In the 
Same way the organs should also be 
merged into their respective Sources. 
The ears should be merged into the 
Directions, skin into Electricity, eye® 
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into Water, the 
into Mitra, 


into the Sun, tongue 
feet into Visnu, the anus 


the generative organ into Kasyapa, 
the mind into the Moon, the intellect 
into Brahma. These are the cosmic 


Having thus merged and 
dissolved (in imagination) his indi- 
vidual personality into the Cosmic 
Personality, let him now feel that he 
is the Cosmos, Now let him merge 
Barth into Water, Water into Fire, 
Fire into Air, Air into Ether and 
Ether into the Great Ether, 
which is the Source of all things 
in the world. Let him now realize 
that he is the Cosmic Subtle Body. He 
Should then merge the subtle body 
(Cosmic) into the Unmanifested and 
Undifferentiated Objectivity, in which 
the entire world exists without name 
and form and which is spoken of as 
Prakrti by some, aS Maya by others, and 
Avidya (Void) by logically as-minded 
thinkers. Having merged everything 
thereinto, let him now feel that heis the 
Avyakta, the Unmanifested Source of the 
entire world. There is a fourth Subtler 
State of Existence (the Absolute Brahma), 
which is the inexhaustible Source of all 
these. To experience It, let him now 
meditate on It and merge himself into It.” 
(VIa. 128. 1-25). It will not be difficult 
to grasp the idea of the possibility of 
realizing the Cosmic Consciousness in 
this way, if we remember that according 
to Vasistha, an individual, on whatever 
plane of manifestation he may feel his 
being, is a mode or differentiation of 
the Whole, with which he is ever 
identical, although he does not realize 
thisfact. The reason why he does not 
realize itis that he is too much occupied 
only with a portion of the Whole, which 
he calls his body or ‘personality. 
Another principle to be kept in view, 
to understand this process of the 
realization of the Gosmic Conscious- 
ness, is that our bodies are sustained 
only by our thought or idea of them, by 
our interest in them and by our feeling 
that they are real. If we could succeed 
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in totally withdrawing our thoughts, 
feelings and interests from them, they 
will no longer be felt to be an item 
or content of our consciousness, as it 
happens in temporary forgetfulness, in 
dream, in sleep, in hypnotic trance, 
and in the phenomenon of alteration of 
personality. It is very interesting to 
note that a contemporary writer ex- 
presses an idea very similar to that 
of Vasistha: "It is not difficult in the 
light of the present-day beliefs to 
pass in thought from the visible uni- 
verse to its indwelling material 
Substance-principle; and to do this 
helps us to pass in turn from the 
garment of the Spirit of God to that 
which it clothes and expresses, namely, 
Infinite Life and Intelligence Itself.” 
To do this, “In thought, the material 


universe must be resolved into the 
ether, and the ether resolved into 
Spirit-life, will, mind—into God...This 
is the process of MInvolution, and 
this path, consciously taken, brings 
you the divine powers of a new 


and regenerated Consciousness.” (Charles 
Wase : The Inner Teachings and Yoga, p. 25, 26). 


6. Cultivation of Detachment :—Attach- 
ment to the objects of our experience, 
to actions and to the bodies is the 
bond that never allows the mind to 
be liberated from finitude and  par- 
ticularity. One should, therefore, try to 
get rid of attachment to realize the 
Self (VIb. 28. 23; V. 63. 33). The first 
step in detachment is to be detached 
from the body, with which we feel 
so much identified (V. 67. 26). 


7. Cultivation of Samata (equanimity) :— 
Much of the force of the finitizing power 
of the mind will be averted by culti- 
vating equanimity. For when every 
state of existence is looked upon 
with an equal eye (Sawmbhzvana) when 
every object is received with equal 
Satisfaction, when every person is 
regarded equally; then one hasexpanded 
one's individuality into a personality 
that is no longer interested in the 
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affairs of a particular body, or of a 
particular mind, but lives a life of 
the Self, which is equally present in 
all beings. We should, therefore, be 
equanimous always, under all circum- 
stances and with regard to all persons. 
Universal Brotherhood is an expression 
of this equanimous attitude (V. 18. 
21; VIb. 198. 10; V. 18. 61, 62; V. 20. 4). 


8. Mental Renunciation of everything :— 
To possess is to limit oneself. Accord- 
ing to the great psychologist, William 
James, Our possessions constitute a 
part of our self, called the ‘material 
self” by him. So long as we own 
a particular aspect of the Reality 
as our own and disown others as 
not ours, we cannot enjoy union 
with the Whole. When the Absolute 
Whole is my Self, and the entire 
universe a manifestation of the Absolute, 
all beings are in myself and I am 
in all beings, it is not only absurd 
to believe that something is mine 
while another is not and to cling 
to one and reject another, but also 
harmful; for the limit of our thought 
or belief is the limit of our being. 
Hither you own everything or nothing, 
if you have to realize your unity 
with the  all-transcending Absolute. 
But the meaning of both renunciation 
and possession of ‘all’ things has 
been misunderstood in the history of 


the world, simply because people 
could not very often distinguish 
between the standpoint of the body 
and that of the Self. Renunciation 


of everything as it has been preached 
and practised in India is not what 
Vasistha has taught to Ramachandra, 
Actual giving up of or running away 
from anything is not the true renun- 
ciation of it, according to Vasistha. 
For, as long as we are in the world, 
it is impossible to run away from or 
give up everything. As long as life 
continues, one has to be in actual 
possession of something or other: 
his renunciation cannot be complete. 
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Itis, therefore, impracticable to renounce 
everything in this sense of the term. 


Nor is it of any use or value. This 
kind of renunciation will not bring 
Peace to any person. Its futility is 


very well illustrated by Vasistha in 
the story of Ohudàlà and Sikhidhwaja, 
Renunciation for Vasistha is only mental, 
A person rolling in wealth and ruling 
over an empire may be more “renounced” 
than a recluse possessing no penny 
and having no home. Renunciation is 
only a mental attitude towards things 
of thé world. It is a feeling that 
nothing here belongs to any individual, 
but everything is God's, as the Isa 
Upanisad tells us (V. 58. 44; V. 34. 76; 
vrea 90 M6 VA 57 25: VIa. MOSES 
VIa. 111. 21). 


9. The Practice of Samādhi (intense 
contemplation of the Absolute):—The 
experience of Samadhi, when one becomes 
so deeply merged in the idea of the 


Absolute Reality that he becomes 
unaware of everything else, is also 
one of the methods of  dissolving 


ihe mind and realizing the Absolute 
Experience. Samadhi according to 
Vasistha is a sort of divine madness 
an intoxication of the intense Love 
of the Absolute, an intense occupation 
of the mind with the thought of the 
Self, in which one sees all around 
nothing but Divinity, in which one’s 
own individuality is totally merged 
and is far below the threshold of 
one's consciousness (III. 1. 36): 
Samadhi is nothing mysterious. ‘BY | 
Samadhi is not meant a state of || 
Silence or idleness, It means the | 


intense awareness of the Realit i 
the highest Intuition which reveals f 
a aa e 

| 
j 


to things as they are, inj 
nass Eternal Peace is felt. The state! | 
of existence in which there is 00 


agitation of the mind, in which the e£9 
is at its ebb, which does not involv? 
the duality of objects, is called Samadht- 
There is perpetual samadni for the great 
souled, since, all the time, his mind 18 
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identical with the Divine Conscious- 
ness ( V. 62. 8-12). “It is," as Plotinus 
observes, ‘sinking into the Divine 
Bssence with an entire loss of self- 
consciousness; 





These are some of the ways of 
aunihilating or dissolving the mind or 
individuality, in order that the 
Absolute Experience may be realized 
and made our own. “The joy which is 
experienced when the mind is dissolved 
is such as cannot be experienced even 
in ruling over the whole world.” (V. 
15. 20). 


III. CoNTROL AND STOPPAGE OF 
THE ACTIVITY OF THE PRANA 


Vasistha believes that the Prana 
(vital energy of the body) and the 
mind are very intimately connected. 
The movements of the Priya are the 
physical manifestations of the activity 
of the mind, and the activities of 
the mind are the movements of the 
Praja manifested on the psychical side. 
One is the reverse side of the other. 


What is the Prana on the physical plane 
is the mind on the sychical plane. 


There is perfect identity and parallelism 
between the psychical and the physical 
sides of our being. He seems to agree 
with the psycho-physical parallelists of 
modern times that every psychical fact 
has its correlative on the physical side 
and vice versa. But this is true, accor- 
ding to Vasistha, only empirically. 
Ultimately he is an idealist and 
Spiritualist, and never forgets to point 
out that even this parallelism is 
ultimately mind-created ( VIb. 139. 2). 
In accordance with his parallelistic view 
he holds that the control and stoppage 


‘of the movements of the Prana are 


those of the mind, and vice versa. He 
says: “By stopping the movements of 


the Prana the mind is surely stopped 


from its activities (V. 78. 15 1 en 


the Prana is at rest, the mind is 
issolved (V. 13. 83)” Similarly, 


When the activities of the mind are 
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stopped, the movements of the Prana 
also stop.” (VIa. 69. 44). 


It is, therefore, important to 
understand how the activities of the 
Prana can be brought under control and 
how they can be stopped altogether. 
Unfortunately, however, Vasistha has 
not made the latter clear. He has 
very summarily stated the various ways 
of stopping the activity of the Prana, 
probably because it is dangerous to 
meddle with the activity of the Prana 
without a proper guide. The Prana, 
according to him, is the vital energy, 
the currents of which flow all around 
in the body to keep every organ of the 
body alive and active. Some current of 
it moves the eyes; some resides in the 
skin ; some goes to the nose ; some digests 
food; some functions in the tongue. 
In short, the Praja moves the hody as a 
machine with its own force." (VIa. 24. 
28-30). In order to acquire control over 
the Prana, the Yogi should first practise 
to have concentration aud control over 
the natural flow of the Praya in connec- 
tion with breathing in and breathing 
out. A number of such Pranayadmas 
(control over the activities of inhala- 
tion and exhalation and stoppage of 
them) are described by Vasistha, as 
are left out here for want of space at 
our disposal (Via. 25. 5-60). But the 
most important point that should not 
be lost sight of in this connection is 
that there are two occasions in the 
perpetual movement of the Prana, which 
deserve attention and concentration 
the Yogi. They are two Kumbha 
external and the internal: *' 
last streak of the Apana ( 
subsided in the heart (1 





















(sun) has not yet tak 
the internal Kumbha! 


has fini 
twelv 
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Apana has not taken its rise from there 
yet (i.e, the external Kumbhaka), that 
is also a state, having stayed in which 
for a long time the Yogi no more 
suffers from troubles.’’ (Via. 25. 15- 
17,51). In other words, the Yogi should 
try to prolong through practice that 
state of physical rest in which neither 
exhalation nor inhalation takes place, 
when both of them are absent either 


internally or externally (VIb. 25. 
34-55). 
How this stoppage of the move- 


ments of the Prana 
effected is very 
in the 
Yogavasistha : 


and the Apana is 
summarily described 
following passages of the 
“The movements of the 
Prana can be stopped through  Vairagya 
(loss of interest in the world), 
meditation on the ultimate cause, 
practice, proper methods, giving up 
bad habits (V. 13 85); by having a 
distrust in the world through the 
study of the sacred literature, company 
of the good, practice of Yoga; through 
concentration on the object of one’s love 
and meditation on the One Reality; 
through the practice of the Pranayama 
and through meditation in a solitary 
place; through concentration on the 
last part of the sound of Om; through 
making the worldly consciousness sleep; 
through the practice of Rechaka when 
the Praja is no longer in motion; 
through the prolonged practice of 
Kumbhaka ; by directing the current of 
the Prana through the upper hole to 
the Brahmaranihra by stopping its usual 
passage with the tongue fixed at the 
root of the palate ; when the 
consciousness even of concentration is 
lost in the subtle ether of Consciousness, 
in which there is no activity or 
thought; when the thinking -process 
stops in concentration at a distance of 
12 Angulas from the tip of the nose; 
when one attains peace by concentrat- 
point. 


ing on the between the 
eye-brows; when the movement of 
the Praga is made to be lost in » 
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place within the brain at a distance 
of 12 Angulas from the palate, by 
sending it through the upper hole 
through being lost in the thought of the 
Ether of Consciousness by being desire- 
less and in intense meditation; through 
attaching the mind to the pure Con- 
sciousness, which is free from desires; by 


taking one’s stay in the knowledge 
which flashes into the mind fora 
moment only on occasions. Through 
these methods, as well as through 


others that may be taught by compe. 


tent teachers, the movement of the 
Prana can be stopped." (V. 78, 18-31, 
38-39 ). 


THE STAGES OF SELF-REALIZATION 

Self-Realization is thus the expan- 
sion of the individual into the Infinite 
Absolute Experience; it is the extine- 
tion of separateness in the Self which 
is in all and in which all beings are 
rooted. It is the transmutation of the 
material, social and spiritual ‘me's’ 
into a Cosmic Personality, who feels 
his identity and relation with all 
beings equally; who feels equally under 
all circumstances, whom nothing binds 
and who is happy under all circum- 
stances. It is not extinction, but realiza- 
tion of the Self. It is an extinction 
only of that feeling which keeps u8 
apart and forgetful of the Whole which 


‘we really are and makes us an imagi- 


nary something, living a life of separa- 
tion and misery. But thisis not an easy 
task. It takes time for the individual 
to evolve into the Infinite Whole 
What time it may take cannot be fixedi 
as it depends on the effort of each 
individual. The process may be complet- 
ed within one life or it may extend 
Over several or countless lives 
Although the whole process of remov’ 
ing our ignorance is only a subjective 
one, yet there isa long distance 
between the actual, which is the finite, 
individual, and the ideal, which is thé’ 
Absolute Experience. Philosophers WHO 
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do not believe in the instantaneous and 
magical realization of the ideal have 
always believed in progressive realiza- 
tion of it. Once the concept of progres- 
sive 
arises the question of the stages of 
the progress. Jain philosophers have 
pointed out fourteen definite stages of 
progress ( Gunasthànas) between the life 
of an ordinary man and the perfected Kevalt 
(Vide O.R. Jain: The Practical Path, 
p.127). The Mahayana Buddhists have 
pointed out ten stages (Bhimikas) between 
an aspirant and his realization of 
Bodhisattvahood ( Vide Keith: Buddhistic 
Philosophy, p.291). The Theosophists 
distinguish five definite stages on the 
path of perfection from initiation to 
Masterhood (Vide Jinarajadasa: First 
Principles of Theosophy, p. 220). Vasistha 
points out seven stages on the path of 
realization of the Cosmic Consciousness. 
These stages are called Yoga-bhimikas or 
Several places in the  Yogavasistha in 
slightly different ways. According to 
one statement, “The first stage is when 
the individual, having come to the 
consciousness of the evils of the 
individual living, aspires to transcend 








realization is admitted, there 
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it( Subhechchha ). The second, when he 
philosophizes over and investigates 
into the nature of the Self and the 
world (Vicharanz ). The third, when on 
account of the knowledge of its ultimate 
unreality revealed by philosophical 
thinking the individuality (mind) 
becomes less and less assertive and 
less felt  (Tanumànasa). The fourth, 
when the aspirant begins to feel the 
being of the Real Self within him 
(Sattvapatti). The fifth, when clinging 
to the objects of the world is finally 
overcome through one’s rising above 
all desires (Asamsakti). The sixth, 
when all things are realized to be 
unreal apart from the Absolute (Padartha- 
bhavang) or (according to another 
reading) when the individual imagines 
himself to be the Ultimate Reality 
( Padartha-bhavana). And the seventh, 
when the mystic experience of being 
identical with the Absolute Reality 
is realized within oneself ( Turyaga ). 
This is the last door which opens into 
the shrine of the unspeakable Nirvana. 
Those who live on the seventh stage, 
i.e. in conscious realization of their 
Divinity are called Jivanmuktas ( freed 
living persons).’’ (III. 118. 8-16). 





The Armour of Dispassion. : 


By putting on himself the armour of dispassion, the mystic mounts the 
steed of Rajayoga, and by holding the weapon of concentration in the firm 
grip of discrimination, he wards off small and great obstacles before him. He 
goes into the battle-field of life, as the Sun moves into darkness, in order to 
win the damsel of Liberation. He cuts to pieces the enemies that come in 
Mia Such as egoism, arrogance, desire, passion, and others....Then all the 
virtues come to welcome him as vassals before a king....At every step, as he 
marching on the imperial road of spiritual life, the damsels of the psychol Og on. 










States come to receive and worship him. Maidens of the Yogic Stages. co. 
and wave lights before him. Powers and prosperities assemble oun 
him in thousands to see the spectacle, and rain over him sho : 
and as he is thus approaching the true Swar&jya, all the thi 
to him full of joy. Then there is neither enemy nor frien 
is equality all around, there is neither ‘mine’ nor ‘thin i 


Yoga in Divine Love. 


«As above, so below’' is a truism 
of the Upanisads. This will 


Sri Krishna, Pe made clear as I proceed 
the Ultimate in my exposition of Yoga in 
Principle. Divine Love. Sri Krsna, 


who is the Lord of Divine 
Love, is not merely an Avatara, Divine 
Descent, but Avatart, the fountain-head 
of all Divine Descents. He, again, is 
the Existence-Consciousness-Bliss Abso- 
lute. It is His own grace that should 
help us to know that He is the 
Ultimate Principle of transcendence and 
that there is no spiritual idea which 
can claim a position higher than that 
of the All-Attracting Divine Magnet, 
which Krsna is. He Himself declared 
in the Gita that He is the mainstay or 
primordial background of the immortal 
and inexhaustible Brahma, which is the 
indistinguishable formless magnitude of 
cognitive bliss; of the eternal Dharma, 
which is the attainment of Divine Love 
through progressive trangcendental 
services rendered to the Godhead; and 
of Rasa-bedewed Love, which relates to 
the highest platform of confidential 
service which a Jiva is enabled to 
perform through the grace of Krsna. 
He is also the secondless and sempiter- 
nal knowledge, which, as averred by 
the knowers of Truth, is known under 
the threefold appellation of 
Paramatma and Bhagavan. 


Brahma, 


Why a single Godhead should 
place Himself in so many positions, be 
known under 80 many designations and 


served with so many specifications of. 


the liquid sweetness found in the 
mellowing quality or Rasa, which so 
naturally unites the Jiva with Krsna, 
the very ocean of Love, are matters 
that should naturally interest and 
, enlighten us, and we will be perfectly 
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justified in attempting to know them 
in their correct perspective. 


Sri Krsna is the root-cause of 
everything that appears in 

The fivefold creation, whether material 
planes of or spiritual. But how does 
Divine Love. He create 2 It is by Yoga; 
for, you know, He is 


Yogefwara, the Lord of Yoga, as the Gita 
would tell us. Then what is Yoga? 
Literally, it is the act or process of 
joining, and means also a united or 
interrelated state. Yoga, therefore, com- 
menced to operate when Sri Krsna 
first joined with His  creation-idea. 
| Krsna in Yoga is designated as Sankarsana 
|or Mahavisnu. He wields now His 
| Own Potency, which is known as Chit- 
Sakti, and the transcendental sphere 
with all its wholesome contents comes 
into being as a result of its infinite 
spiritual manifestation, Krsna joining 
with the creation-idea is the same 48 
Mahavisnu associating Himself with 
the Chit-Potency. The supreme spiritual 
Place of transcendence where Krsna 18 
‘served by those fortunate selfless 
| entities who relate themselves to Him» 
\the quintessence of AJl-Deliciousness: 
as thirst to water, who live for and 
in Krsna to enhance His self-delighted- 
ness, which is His essential distinctive 
Quality as declared in the scripture: 
who eternally dally with Him with 
the assumed egoistic sentiment of 
affection relating to consorthood main- 
tained with reference to the secondlesP 
Supreme Puruşa who is Krsna Himself: 
who are the self-supported real entities 
being so many divisions of Chit-Potenoy 
or extensions of His Ecstatic Pow?! 
which is the predominated aspect of 
His own Self; who, by their partioi- 
pation, augment the luscious quality of 
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the circular playful dance known as 
Rasa-sport, which in fact is an 
expression of the manifestation of 


Divine Love inits perfectly unobscured 
form; aud who are known as Gopis or 
spiritual milk-maids, to follow whose 
footsteps is considered to be the 
acme of spiritual endeavours in the 
line of Divine Love,—forms the topmost 
plane of this transcendental sphere. 


The plane next below it is the 
seat of the Rasa of parental affection 
Shown towards Avatarl Krsna in the 
shape of the sentimental assumption on 
the lines of the parenthood of Nanda and 
€Xaéodà. The one next below it is the 
plane of natural friendly love, both 
confidential and reverential, where 
Krsna is served in the sub-plane 
relating to the former in the manner 
of Gopas, those spiritual cowherds and 
cow-boys, who are part and parcel of 
Krsna, and who approach Him, dally 
and parley with Him, and perform 
several other kindred things, on terms 
of strict equality with most loving 
Devotion. These three planes constitute 
what is known as Goloka, which is thus 
the seat of super-excellent delicious- 
ness in its plenitude. The plane next 
below this, inclusive of the above- 
mentioned sub-plane relating to reve- 
rential friendship, is one of spiritual 
majestic foliature full of service in 
the shape of carrying out of the 
commands of the All-Worshipful Krsna, 
who is now the four-handed Narayana 
or Mahavisnu. Reverential awe on 
the part of the votary and Devotion 
alloyed with majestic ideas characterize 
this plane, which is known as Vaikuntha, 


the seat of all perfections and all 
majesties. 


The plane below Vaikuntha is the 
region of Brahma-cum- -Paramatma, or the 
abode of eternal peace, where Krsna is 
served under the appellation of Mukunda, 
an Entity conceived ag devoid of 
attributes, Super-sensual, self- luminous 
and cognition-bliss conglomerate, These 
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five planes as well as the aforesaid 
threefold region that comprehends 
them, and the contents of the latter, 
such as the soil, trees, hills, rivers, 
Mansions, bowers and the like which 
are purely spiritual and which bespeak 
and testify to the inconceivable and 
astonishing  variegatedness found in 
the Chit-Potency itself, form and 
comprise this transcendental realm, 
which is also known as Chinmandala or 

Chit-Jagat, 
Sankarsana, who, in Yoga or con- 
junction with Chit-Potency, 


ae Jiva has thus produced  Chit- 
eveloped the : 
oe Jagat now wields another , 
mood, of His potencies known as 
Tatastha, or marginal pot- 
ency, which is akin to His essence, 
and out of this conjunction, Jivas 
emanate from Him as constituent 
spiritual particles in the form of 
pencils of rays of His effulgence. 


These Jivas, who are essentially spirit- 
ual, are endowed with spiritual senses 
and they take up their natural positions 
as eternal servants of the Supreme 
Lord in the transcendental realm on 
its margin and in close proximity to 
the borders of the realm of Maya, 
which will be referred to shortly. Their 
services, however defectively or per- 
functorily performed, are ever a source — 
of extreme satisfaction to the All-Love,= ` 
just as a little sportive servig ren- 

dered by a child creates unbounded 

pleasure in the heart of the father, 
who is prepared to accept it readi 
and willingly and attaches mag 
importance to it. Even as the c 
playful service does not add we 
measure of love of the fat 
he, as & Jiva, inherited fro 
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Supreme Lord, but provides an opportun- 
ity for its unbounded expression by 
the All-Love due to His causeless 
mercy for His servant. 


But the servant is apt to mistake 
this effusion of God's Love as an 
addition thereto, for whicb his services 
to the Godhead are mainly responsible, 
and may therefore come to the conclu- 
sion that the position of the recipient 
of service is decidedly superior to the 
position of the person rendering 
service. And how could Jiva commit 
this grievous mistake of preferring the 
position of the enjoyer to that of the 
Servant P We know he is essentially 
Spiritual and he lives always in the 
realm of God. How, then, has this 
perversion ensued P 


But we should remember that the 
; Jiva being an atom of the Divine Power, 
is Anu-Sachchidananda by his very 
constitution, and that his Anu-Chit or 
limited cognition, which naturally 
created in him a narrow vision, is 
solely responsible for this mistaken 
motion. So, now aversion for the 
service of the Godhead appears in 
Jiva for the first time even when he 
‘is in the transcendental Kingdom. He 
| now wants to enjoy or lord it over, 
and is loath to serve, even the  God- 
head. But the several regions as well 
as their contents, in the spiritual 
realm, and even Chit-Sakti herself, who 
is their Oreatrix, are there only to 
serve the will of the Supreme Lord, 
and there is nothing for Jiva in that 
realm which can minister to, 
for, his-enjoyment. So the Jiva feels 
the need for a sphere which can 
provide for his enjoyment and there 
develops in him a tendency to leave 
the realm of God for a sphere congen- 
jal to his enjoying disposition. 
But all Jivas need not vacate the 
spiritual realm. Jiva is an 


or cater 


xEmancipated 


independent entity one 
mu vested with a free will 
Ue which he inherited from the 


bui HS 


Lord, being His Améga or 
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separated spiritual fraction. He is 
therefore, at liberty to exercise his 
free will and decide either to continue 
with the Lord and serve His will ag 
heretofore or to leave His realm in 
search of enjoyment, despite the fact 
that the mood to lord it over is born 
in him owing to his atomic state. But 
even his free will is in proportion 
to his atomic condition and so the 
decision of Jivas in this matter can in 
no way be uniform, as they cannot 
exercise their free will invariably in a 
correct manner. So we find some Jivas 
who made a correct use of their free 


will, eternally staying with the 
Lord, and some who have abused iti 
trying to get away from Him in| 


search of the will-o’-the-wisp of lord- 
ship and domination. The former 
called Nitya-Muktas or 
souls, while the latter 
Baddha-Jivas or bound souls. 


The All-merciful Lord of Love, 
who is ever solicitous for 
the well-being of Jivas, who 
are verily his children, is 
now all the more solioitous 
for those who are leaving Him and 
going astray. It is now for Him to 
find an accommodation for the latter 
Which should serve both as a sphere 
of enjoyment as well as a house of 
correction for them. You may ask me 
why the Lord should allow any of His 
| children to become renegades by coming 
[to wrong decisions, and whether He 
{has not the power to arrest the way 
of their thoughts at the very outset 5° 
|that they may never err and deserve 
a fall. But this will certainly amount 
| to God interfering with the free will of 
|a Jiva, and an interfered free will iP 
| no free will at all. God, who is the 
Ordainer and Dispenser of all law? 
will not and should not scrap away 
80 capriciously the law of inheritance 
which He had Himself laid down f% 
divas. So the Jiva should be allowed 
a free will in coming to his oW? 


Jiva's free 


will. 


are: 
emancipated | 
are known as 


SU 
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decisions, and if he had made a wrong 
decision, it is for the Lord to create 
Such circumstances for placing the 
Jiva therein, as would make the latter 
feel that he has abused his free will. 
Beyond this, God will not do anything by 
way of interfering with the free will 
of a Jiva. 


So, Sankarsana or Mahavisnu 
joins Himself now with His 
Deluding Potency with the 
medium of Chit-Potency, of 
which the former is the 
shadow; and when His 
effulgence is projected into it by way 
of casting His glance at it, the 
shadow gets vivified and the whole 
transcendental sphere now reflects 
into this shadow-potency and gets both 
limitation and perversion, which are 
the characteristics of the latter. This 
reflected sphere goes under the name 
of Brahmanda and all its original 
planes, regions as well as their contents 
are found in Brahmanda in inverse 
order and wrong positions, tainted 
of course with the aforesaid limitation 
and perversion. This is the prison- 
house of Jivas, which the Lord placed 
in charge of the shadow-potency 
known as Maya-Sakti. This sphere, 
which is the reflection of the original 
Sphere of transcendental services, is 
by reason of its inverted position 
naturally a sphere of enjoyment 
eminently fit for the misdirected Jivas 
who have chosen enjoyment in place 
of service to the Godhead. 


The realm 


of Maya. 


These Jivas, who were ina state of 
Yoga or a tie of eternal kin- 


Viyoga and ship with the Supreme Lord 
er of in the spiritual realm, now 
wa. 


leave it and descend into 
fhis inverted and perverted 
realm. This is a state of Viyoga, or sepa- 
ration from the Lord, for them. But as 


the spiritual mind and the senses which - 


a Jiva is naturally endo 
are fit only for transcendent: ] 


20Y 
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he naturally looks forward to the 
bounty of the shadow-potency, Maya- 
Sakti, which in response to his 
supplication, grants him the twofold 
tabernacle in the shape of the gross 
and subtle bodies wherewith to enjoy 
the whole of this mundane realm. 
And when he joins with them for 
the purpose of lording it over this 
mundane sphere of enjoyment, begins 
what is known as his Duryoga, or 
the state of being a misfit for this 
region. To strengthen this wrongful 
alliance of the Jiva, who is now 
enmeshed besides being fallen, Maya- 
Sakti presents him now with the twofold 
luxury of Kama and Artha, lust and 
greed, or woman and wealth, which he 
is enjoined to enjoy in a restrained 
Manner, in conjunction with Dharma, 
as Sástras would put it. This triple 
enjoyment or the triangular race in 
the fulfilment of this Trivarga forms 
the summum bonum of the  Jiva in 
his fallen state. 


We know that Rasa.is God as 
Stated in the Upanisade. 
Jiva is Jiva who is a scintilla of 
Rasika in God's power is therefore 
entere: a Rasika by nature, and 
lives by Rasa, which, even 
in his fallen state, is ever present 
in his heart’s cavern. This Rasika in 
the Jiva, in his pure state, was tasting 
the inebriating sweetness of the trans- í 
cendental services rendered to Kran 
the embodiment of  all-embraci 
spiritual felicity, f 
planes of the transcendental sp 
With the sentimental as tio 
consorthood, parental affe 
friendly love, and sei 
enjoys the eternal pea 
the felicitous wi 
and definable 
his adoratio 
the Jiva is com 




















154 


of which is the real summum bonum 
of human existence. So in order to 
rescue the Jiva from this calamitous 
predicament and restore him once again 
to his pristine primal position as a 
participant in the spiritual felicity 
obtained in the transcendental services 
rendered on the above-mentioned planes, 
the Lord who had created this mundane 
Bphere and is supporting it with the 
effulgence relating to His self-luminous 
Form, which is known as the undefin- 
able Brahma, entered the hearts of 
all Jivas as Paramatma or I$wara to 


guide and support the Jiva in his 
Supreme spiritual endeavours. 
The fallen soul in the state of 


Duryoga forgets himself as 


How Jiva well as his Lord and begins 
quals the to lord it over in this ma- 
praene terial realm, which, as I have 
submitted before, is the 
prison-house of Maya. Maya 


provides him with all things appearing 
in her as the result of the perverted 
reflection of the spiritual variegatedness 
of the transcendental realm vivifying, 
and getting accommodated in, the 
shadow-potency which is Maya. We 
have to remember that just as Maya 
is the perverted reflection of the spirit- 
ual potency, the variegatedness created 
by Maya is also a perverted reflection 
of the spiritual variegatedness. So 
these things, which are originally 
wholesome and intended for the service 
of the Godhead, now get tainted with 
Maya and become objects of enjoyment 
for the fallen Jiva. The spiritual Rasa, 
which is the very essence of Jiva in 
his pure state, also gets tainted by 
reason of its flowing through the ma- 
terial channels in the shape of his gross 
and subtle bodies and becomes mundane 
or Jada Rasa. : 


The attachment which the fallen 
soul develops for the objects of mundane 
creation is of the tranquil mellowness, 
Santa Rati, while that developed in 


respect of other fallen souls is of the 
Ed 
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fourfold nature of the serving, friendly, 
filial and amorous disposition. Tet me 
try to illustrate this. An Englishman 
who leaves hishome to join an eminent 
and lucrative post in our country may 
perchance arrive here with a servant 
at the outset. The trustworthiness 
of the latter and the services  re- 
ceived from him may be responsible 
for the officer’s attachment to him 
and this mundane mellowness of 
personal servitorship, Dasya Rati, 
which comprehends the abovesaid 
Santa Rati also, is comprehended in, 
and eclipsed and heightened by, the 
greater relish found in the confidential 
relationship or attachment which he 
may develop when he is joined next 
to his friend. This greater mellowness 
of friendly attachment, Sakhya Rati, is 
in its turn comprehended in the still 
greater mellowness of parental or filial 
affection, Vatsalya Rati, which he may 
develop when he is joined next to his 
father or mother. Even this super- 
excellent mellowness, which comprehends 
all the aforesaid mellowness, pales into 
insignificance before the exquisite 
mellowness of amorous love, Madhura 
Rati, in which the former is comprehend- 
ed and which he may develop when he i$ 
joined next to his consort. This amorous 
love isthe very acme of mundane Rasa, 
as in the mellowness of this conjugal 
felicity are included all the phases of 
felicity relating to the dispositions of 
a Servant, friend and parent. So it was 
Said that it is not possible to imagine 
a state of bliss in the mundane plane; 
which transcends the extremely luscious 
Sweetness of conjugal love "obtained 
between man and woman. 


Barring the above-stated five 


methods of attachment, there 
is no other way or method 
of in which a Jiva can place 


mundane hi i a 
B imsel E to 
enjoyment. f in relationship 


Inverted planes 


persons and things of this. 


mundane sphere, or, for the 
matter of that, even in relationship 
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with the Godhead in his pure state in 
the matter of his transcendental services 
in the spiritual sphere. But although 
the mundane Rasa of amorous love 
appears to top all other Rasas in the 
matter of relish and felicity, it occupies 
an inferior, nay, the downmost position 
in the mundane sphere in the matter 
of  wholesomeness; besides, in the 
progressive widening of too narrow 
a circle relating to the self-centred 
conjugal love, the planes of parental 
affection, friendly love, and personal 
servitude in succession occupy positions 
one higher than the other. No wonder, 
then, that 
Spiritual realm’ which relates to the 
transcendental felicity of wholesome 
consorthood maintained in relation to 
the secondless Purusa who is Krsna, 
is refleted in the shadow-potency as 
the downmost plane relating to the 
unwholesome conjugal felicity which 
forges an unwelcome bondage between 
two fallen souls. 


The fallen Jiva, 
developed the 


who has thus 
aforesaid mundane 

relationships, has now become one 

with this world. His life-mate, 

the paragon of beauty, is always by 
| his side; the cherub-like forms of his 
| most beloved children are frisking 
| about him; servitors and friends are 
ever at his beck and call; and his 
cash chests are always full to over- 
-flowing. There is nothing here that 
does not minister to his enjoyment 
and this world to him is a veritable 
Sporting-house of never-ending pleasures, 


ee ee ee uL. = 


But he has sinned against God, 
having given up his eternal 
function which is service to 
the Godhead. He has dis- 
sociated himself from God 
and descended to this alien soil in 
order «to lord it over here. This fact 
he might have entirely forgotten in 
the midst of his multifarious mundane 
pleasures; but Méaya-Devi, in whose 


How Maya 
punishes Jiva. 
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charge the Lord was pleased to place 
him, cannot afford to forget this even 
for a single moment. She is a trusted 
Servant of the Lord, and is always here 
to do His will. I told you that she is 
the sole controller of the prison-house 
of this mundane realm, which is the 
place for confinement of all fallen 
souls. The punishing instrument of the 
wheel of Karma is ever handy to her 
and the duty of  chastening the 
misdirected Jiva to bring him once 
again to the sense of his duty has 
devolved upon her by the will and 
command of the Lord. 


We have to remember that Jiva is 
a self-conscious entity, being a particle 
of Chit, and that he cannot but be active 
whether he remains in the tran- 
Scendental realm or descends into this 
mundane realm. The activity which he 
exhibits in the former sphere is by 
way of performing his Swadharma in 
the shape of service to the Godhead 
and the same is known under the dual 
appellation of Bhakti and Jnana, 
Devotion and Knowledge; while that 
exhibited in the latter sphere is called 
Karma-or mundane action, But as the 
inception of Karma is always traced 
to the aversion for transcendental 
services which a Jiva had developed 
while in the spiritual Kingdom, it was 
truly said that the beginning of Karma 
is not known and that the same is Anadi, 
without beginning. Mundane action $e 
in its initial stage is always aO 
act. 'The activity involved in 
above-mentioned relationships CO 














simply a 
action. 


The wheel of 
mercy when, for- a 
is wielded 
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apparently for no fault of his; friends 
and servitors either desert him for good 
or turn rebels; and even his cash-chests 
are found burgled to his dismay or 
wonderment, This shifting, therefore, 
of the centre and range of his love 
from consort to mammon, this hopping 
from one spoke of the wheel of Karma 
to another, did him no good; and 
when after these shocking disappoint- 
ments in the shape of the unexpected 
dissolution of these highly-prized 
relationships, his affection rests 
finally on his double-cased tabernacle, 
mind and body, even that becomes 
diseased or worn-out as an effect of 
time and is soon ready to mock at and 
dupe him. It is now desolate and 
stands among the wreckage and havoc 
of this storm created by Maya. He 
questions to himself, “How dare my 
erstwhile companions leave me 9 Should 
they not serve me 9”! 


But the answer is, No—an emphatic 
No! They should not and did not. 
They served each other and his 
tabernacle to boot; for, was it not one 
amongst them, the unfortunate flotsam ? 
They ministered to the needs, whims 
and idiosyncrasies of his body, which 
has served none, but always enjoyed 
Service from others. His body is an 
alien thing also; for is it not material 
while he is spiritual in essence ? He, 
therefore, kept company with alien 
stuff and all its compeers in their own 
domain, which is a foreign land, an 
alien soil to him, and is now broken- 
hearted and even 


Wails over his 
wreckage. 

Everything in this way slipped 
between his fingers. The 
Fallen confused and bewildered 
Jiva/'s Jiva now realizes that he 
conception. had established  relation- 

of Bhukti a : 
cun UHR ships with only fleeting 


phantoms, the products of 
the Illusory Potency of the Godhead 
à is Māyā, and that his love ig 
simply wasted over them. His case ig 
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evidently that of misjoinder, Duryoga 
as I have submitted. What should he 
do now? By way of lording it Over 
in this world, he had, to his bitter 
experience, run and finished the tri- 


angular race in the fulfillment of Artha 
and Kama with the aid of Dharma, 
and he wants no more of it now. Ag 
Maya, in her infinite mercy and by 
way of serving the will of her Lord, 
has freed him from several of his 
encumbrances, the Jiva now exerts to 
free himself from the rest also of his 
own accord and in his own way, 80 
that he might be spared the bondage 
He seeks this kind 
of freedom, Moksa or Mukti; for he 
now sincerely believes that in it lies 
his everlasting felicity. We know 
that Jiva is a creature of love, achild 
of Rasa which is God. This mellow 
quality in him is always in search of 
self-expression and expansion by being 
joined to an object which can serve 
both as a prop and promoter thereto. 
His erstwhile mundane relationships 
which have taught him so severe @ 
lesson, now lead him to think that 
objects with form, differentiation; 
personality, limitation, manifestation; 
division and the like are sources of 
eternal misery, and that a state which 
is a negation of this description must 
therefore be a source of eternal fe- 
licity. So he now dissociates himself, 
seeks Viyoga from those objects and 
commences his search for this just- 
mentioned state, which in fact is that 


of the formless,  non-differentiated: 
impersonal, infinite, non-manifestive: 
indivisible and  secondless Brahma 
Which is the Greater Principle 07 


Residual Entity sought by the process 
of elimination of all mundane features. 


And when he joins himself to such 2 


State, he finds himself in a support- 
less spiritual void having attained one- 
ness, Kaivalya, as the result of the 
cessation of worldly miseries due tO 


his severe withdrawal from all mundane 


associations. Rasa cannot flourish. 
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in a void and is now in a state worse 
than non-existent. So Jiva feels him- 
self annihilated as it were, ashe has now 
attained to a state whichis of the 
form of a slight negative bliss due to 
the temporary abeyance of his temporal 
ego. Perhaps he prefers his former 
condition to this forced state of so- 
called freedom, 


So the restlessness of the Jiva 
‘now knows no bounds. 

The penitent He had by now tasted 
Jiva. the fruit of his longings 


both for enjoyment as well 
as freedom and found that both are 
faces of the same coin. He feels quite 
helpless and cries out in dismay for 
God and His alms of Love. Though 


,. God, to use the words of the Bible, is 


; It is only then that God's 


you 


"impartial and All-Love'', he expects 
on the part of the Jiva an offering of 
a “broken and contrite heart with 
mercy and truth in its inward parts 
and tears of repentance in the eyes.” 
solicitude 
for him transcends all bounds. “A 
woman may forget her suckling child, 
but God will not forget the man of 
contrite heart. God will answer him 
before he calls and while he is yet 
Speaking, God will hear.” 


To save such a soul from being 
hurled into the abyss of eternal afflic- 
tion and disappointment, the Lord now 
hastens to depute from His own King- 
dom one of His own, who is competent 
to transmit news of transcendence for 
approaching the miserable and wailing 
Jiva and to show him the true path 
to deliverance. This saintly ‘Master, 
Guru-Deva, out of compassion for him, 
will thus address him with words 
teeming with love and affection. 


"My child! You are not of this 
world. Youéare a Spiritual 
entity and belong to _the 
transcendental rea, ur 
eternal funotion 
to the - Godhea; 


Saint's 
solicitude for 
the fallen Jiva. 


are — 
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endowed with spiritual mind and senses 
as a chip of the Divine Block. But 


.your atomic nature which is responsible 


for your limited cognition and narrow 
vision had developed in you the mood 
to lord it over even while you were 
with your Father in His own Kingdom. 
When by the undue exercise of your 
free will, you had decided to give 
free play to your enjoying mood, the 
Lord in His infinite mercy, had to 
provide you with this sphere with all 
its planes and contents in Maya. You 
have found out by experience that 
this sphere is more a house of 
correction than a place of enjoyment 
for a Jiva. Service to the All-Love is 
the watchword of all objects in the 
spiritual realm including Jivas in their 
natural mood, who are much more related 
to God by the eternal and spiritual 
tie of kinship such as servant, friend, 
parent and consort. But these very 
entities in this perverted realm appear 
to the Maya-tinted eye of the Jiva 
who had descended for lording it over 
here as objects for his own enjoyment 
although himself and those objects were 
by their very inception meant for the 
service of the Lord in spite of their 
Mayic colouring, 

“You were ina state of Yoga whe: 
you were with the Lord in His own 
realm. Your Viyoga commenced the 
moment you developed an aversion for 
Him and His service and took definite 
shape when you had descended to this 
sphere. Your identification with your zi ad 
material mind and body, which are the 
gifts of Maya for your vod e 
ment, Was) the 
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its abuse, you desired to have your own 
will here, neither Maya nor her Lord 
ever tried, for obvious reasons, to 
interfere with it. But remember that 
even your mind and body are not help- 
ful to you in doing your will as they 
never belonged to you and are there 
only to do the will of the Lord under 
the direction of Maya. You may feel 
pleasure if by chance your will has 
worked in the direction of God's will; but 
human experience goes to prove that 
there is more of clashing of wills than 
of harmonization, and that in  con- 
sequence Jiva has more of suffering to 
his credit than pleasure. The very 
fact that your relationships with the 
80-called consort, parent, child, friend 
or servant had been a source of ultimate 
misery and lamentation to you, clearly 
proves that your will was of no avail, 
as they never served your will but 


performed only God's will. So your 
relationships are wrong and miscon- 
ceived, God is your only relation. 


That you are related only to Him 
and nothing else is the real knowledge, 
Jnana, you have to aspire for. The 
so-called consort and others and all your 
so-called belongings, including your own 
body and mind, and yourself also are 
His servants, to be always at His 
disposal to do His will. The free will 
you have inherited from the Lord 
is as atomic as your nature or cognition 
and the fact that it could not decide 
properly, even while you were in the 
transcendental kingdom, to save you 
from these pitfalls of disappointments 
and miseries, is proof positive to 
indicate that for its proper exercise it 
always requires the direction of God, 
So it is for your own good that of your 
own free will you should subordinate 
your free will to the free will of God, 


«Think no more that you are a 
master. In fact, you were never go. 
You ave served God while in the 
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Should not complain against them or 
any object in mundane creation, but 
should on the other hand feel obliged 
to them ; for they served as your eye- 
openers and they verily belong to the 
sphere above, though you find them 
in wrong positions in the sphere below, 
If you view this world with the eye 
of knowledge, everything will appear 
to you to be serving Him, and to fy 
towards Him, being attracted by Him, 
the Divine Magnet, Krsna. 


‘Re-establish, therefore, your re- 
lationship with Him—for that is real 
Yoga—and bind yourself back to Him; 
for that way lies real Religion even in 
its literal sense. Do not get yourself 
enmeshed once again in the network 
of Bhukti, nor try toachieve Mukti by 
seeking reciprocation to your Rasa 
either in a dry and barren spiritual 
void, or as some say, in an Impersonal 


Something. It is Krsna, the Trans- 
cendental Person, the  Fountain-head 
of all mellow qualities and the 


mainstay of that Impersonal Some- 
thing, viz., Brahma, which is identical 
with the intense glow of the person 
of that Divine Person, that really 
reciprocates your Love. The mundane 
relationships that have tola very hard 
on you are but unwholesome reflections 
of those wholesome relationships 
which a Jiva in his pure state i8 
privileged to develop in respect of 
Krsna, the All-Love. You can seek 
Yoga with Him in any or all of those 
relationships and make amends 1% 
your wrong conduct.’’ 


The Jiva being thus so patiently 
enlightened by the Gulu 
Deva, now becomes a spirit- 
ual novice, He no lone 
longs for the enjoyment of 
: the fnundane realm, nor 1% 
freedom of the form of self-annihilatiO” 
in a spiritual void or an Imperso»? 
Something. His restlessness 062595 — 
altogether by now, and as its result 


E 


The first stage 
o Yoga. 
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he finds peace or Santi at the outset 
in truth learned from his Spiritual 
Master that the Object of his adoration 
is no longer Impersonal but Personal. 
But Krsna to him is not yet a  well- 
defined personality. Either He is of 
the hazy definiteness of Paramatma, 
who is His own manifestive Subjective 
Portion or of Brahma with some 
distinguishing features. And when the 
novitiate develops attachment, Rati, 
for such a Personal God, the same is 
known as Santa Rati or Rasa. Santa 
Bhakta has no strong faith in the 
Eternal Personality of Krsna. So his 
attachment is of a mediocre type: as 
there has not yet been established any 
reciprocal relationship with any defin- 
able Spiritual Personality. Rsis such 
as Sanaka and others can be cited as 
| - examples of this .kind of devotional 
| union or Yoga. 


The second stageof Yogain Divine 
Love is reached when the 
above-stated Rati mixed up 
with  Ullàsa, zeal, becomes 
| Priti, which creates an exclu- 
| sive Love for Krsna and a strong yearning 
to be united with Him, and utter re- 
pulsion for everything other than Krsna, 
The idea that Krsna is my own, added 
to Priti, converts it into Prema, This 
will then cause to develop in the 
Sadhaka the assumption that “God is 
my Lord and I am His servant.” This 
kind of union or Yoga of the servant 
with His Lord is the feature of what 
is known as Dasya Rasa. Garuda and 
Hanuman are memorable examples of 
this kind of devotional union 
Yoga. 


Í 
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| The second. 
| stage. 
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The third stage of Yoga in Divine 
Love is reached when ‘the 
The third last- mentioned, Een E 


stago. 
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Pranaya, the idea of inferiority and 
respect vanishes completely and the 
Same is now known as Visrambha Sakhya, 
confidential friendship. The devotee 
now approaches God as His equal. He 
plays with Him, sleeps with Him and 
cannot remain without Him. While 
Playing, both may lay a wager to the 
effect that he who wins will have to 
be carried on the shoulders of the 
losing party. When Krsna loses, He 
is compelled to carry the winner on 
His shoulders. Sridama and Sudama 
are striking examples of this wonderful 
kind of devotional Yoga or union. 


The fourth stage of Yoga in Divine 
Love is reached when 
Pranaya is turned into Mana 
by the addition thereto of 
the idea that Krsna is my 
exclusive and dearest object of Love, 
and when Prema expresses itself as 
Sneha owing to excessive melting of 
the heart. Here commences the relation- 
ship of son and parent between Krsna 
and His devotee. This stage known 
as Vatsaly.a Rasa is marked with too 
much weeping for Krsna, want of 
satiety with communion and an intense 
longing for constant attendance on the 
interests of Krsna. The Lord is now 
a restless, playful and hard- p 
child, and in consequence an. object 
constant care and vigilance to 


The fourth 
stage. 





















wants and demands. 3 
dress Him, render medical 
He is found indispos f 
to Him to ma 
& vigil over 
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extremely anxious lest He should be 
over-frightened and so they take Him 
in their lap, caress Him and kiss Him. 
This service of the votary, which claims 
a superior position over his Lord, thus 
becomes a thoroughly complete and 
delicious one. The service of Nanda 
and Yasoda is an ideal illustration of this 
supreme kind of devotional Yoga or union. 


The fifth and final stage in Divine 
Love is reached when Sneha 
by the addition of desire 
thereto develops into Raga, 
at which stage the devotee 
feels that a moment’s separation from 
his Lord is unbearable and worse than 
death to him. Here commences the 
relationship of consorthood between 
Krsna and His servant. The distance 
between the Lord and His servant 
which is distinctly visible in Santa 
and Dasya stages and indistinctly 
visible in Sakhya and Vatsalya stages 
now becomes completely extinct. 


We should remember that in our 


The fifth 
stage. 


spiritual life, there is no 

The spiritual dividing line separating the 

conception of — jYy&tmaà from his senses as 
male and 

female. master from property, and 

as such the whole thing is 

the sole property of his own Master, 

Krsna. But in the fallen state, we 


claim possession of our senses, which 
are then conceived as different from 
us, and want to serve ourselves by 
means of our senses, although in so 
doing we only serve our senses; for, 
the constitution of a Jiva is such that it 
can offer, but cannot receive, any 
service. But this delusion that we are 
proprietors of our senses makes all of 
us, irrespective of our sex, males, i. e., 
masters and enjoyers in the spiritual 
sense, although by constitution we are 
not masters but servants. The female 
‘principle in the form of subordination 
‘to the male is the real fact of our 
mal existence, and this is developed 

ie who could realize that nothing 
themselves belongs to them- 
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selves, but that everything, themselves 
as well as their senses, belongs to 
Krsna. To them, Krsna is the only 
Male and everything else is a female, 
i. e., an Object intended for His enjoy- 
ment. The male-consciousness befogging 
the votary in the course of the services 
rendered by him in the stages from Santa 
to Vatsalya, which naturally savours of 
egoism even though in asmallest measure, 
entirely melts away at the dawn of this 
highest spiritual knowledge, and the 
worshipper is now a female, a consort 
of Krsna. Nothing can divide 
the servant from her Lord now. She 
serves Him with everything including 
her body. She lives for her Lord and 
dies for Him. There is nothing which she 
cannot do to make Him happy. His weal 
and woe are her own. She is incapable 
of enjoying a thing which is not a source 
of enjoyment to her beloved Lord 
She enjoys to see Him enjoying. 
She takes pleasure in wearing a jewel 
if that pleases Him. In open arms 
she receives death if that be a service 
unto Him. She finds happiness eve? 
in the distress felt in the absence of 


mutual interview with her Lord 
The Raga which she had developed 
enables her to see her lord 85 
new at every moment and the 
recurring renewed ‘newness 2180 of 
this Raga transforms the same into 
Anuraga in no time. Reciprocal 


Subjection and an intense longing Vo 
be with her Beloved wherever He 
may go are the main features of this 
love-knit union of the Dora and B® 
votary. As Sri Radhika and otb® 
Gopīs, spiritual milk-maids, represe?' 
this type of votaries, this love, know? 9? 
Madhura Rasa, is named after them P 
Gopi-Prema. 
It is the will of Krsna that whe? 
He wants to be know? 


Krishna, tho His servant, He will makh 
Smh oe Himself known to se 
Maus ^ — Bervantinthe form in wh? 

d the latter can recogni 

his Master. With this end in vie™’ 


X 
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The Inseparable Union. 


No. 1] HOW CAN ONE 


Sri Krsna becomes His own servant, in 
whose heart He appears again as Master. 
Our Sastras declare that this serving 
counterpart of Sri Krsna is called 
Radhika, who is the female serving 
principle having Her activities in the 
topmost segment of the transcendental 
sphere known as Goloka or Vraja, 
while that serving counterpart of His 


which does not eschew male-conscious- 
ness and which serves as a guiding 
principle in the aforesaid stages of 
Devotion covering upto and including 
parental affection, Vatsalya, is 
known as Baladeva, the Lord 
constituting Himself as His own 


superior in the form of an Elder 
Brother in justification of the superior 
position over the Lord claimed by His 
servant for tasting the deliciousness of 
parental affection. 


Radhika is the Ecstatic Potency 
of Krsna and the premier 
milkmaid, Adi-Gopi, of 
Vraja. Other Gopis are 
mere extensions of Her own 
self and are there to 
provide amorous pastimes to 
Krsna along with Her. Such being the 
wholesome interrelationship between 
Krsna on the one part and Radhika 
and Gopis on the other, who are 
exceptionally His own by being His 
direct constituents, it is idle to speak 
of unconventional amorous love and its 
frank sexual abandon in respect of the 


The whole- 
someness of 
Gopi-Prema, 


Sie 


How can one 


be full of anguish at not having yet realized the Lord. 
the better you will reli : 
restlessness, if there is none, Winer men no up oo ined 


more thirsty you are, 


"uy 
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Service-activities of Vraja as whatever 
relationships the spiritual GopIs might 
have established with Krsna in the 
forms of Swiya, Parakiya, and the like 
are nothing but the corresponding 
sentiments on their part assumed for 
enhancing the inconceivable sweetness 
of loving service obtained on this 
super-excellent plane of the spiritual 
realm, It is ridiculous to import sex- 
ideas of mundane life into this whole- 
some region of pure Divine Love. 


So Gopi-Prema is super-excellent 
and its culmination is seen 
when the aforesaid Anuraga 


araia develops by leaps and 
: bounds into a wonderful 
state, which is akin to 

madness as it were, and 

which is known as Mahabhava. 


Radhika, the premier Gopi, is the sole 
possessor of this inconceivable and 
indescribable state of spiritual exhilara- 


tion, and this is the great uniting tie — 


that brings about the inextricable union, 
Mahayoga, of Krsna, the servant with 
Krsna, the Master, Extremely fortunate, 
therefore, is the votary who has succeeded 
in the realization of this TATAY attained 
Gopi-Prema. 


Such is the Yoga in Divine Love 
and such are the stages in that wonderful 
Yoga. Even now a fringe of the 
teaching is touched, and the gentle reader 
will kindly bear with me for that. 


have Peace? oe 


Sem 








Prema-Yoga. 


(1) 


Mysterious are the Lilas of Sri 
Krsna. It is impossible to understand 
them unless one loses oneself in His 
Love. He reveals His secrets to His 
lovers alone. And, to be in love with 


Him is no joke. The Divine Love 
springs only when all worldly 
attachments have been shed. Here is 


& story which shows how deep is 
the Love of Sri Krsna for His beloved 
ones. He was at Dwaraka at the time. 
The memory of the Gopis still haunted 
His mind. The queens at Dwaraka 
grudged this partiality of their Lord 
for the rustic milkmaids of Brindaban. 
Therefore, with a view to prove the 
supremacy of the Gopis’ Dove, $n 
Krsna, the Divine Sporter, arranged a 
Sport and suddenly feigned to be sick. 
The malady appeared to be of a 
Serious type, aud a peculiar medicine 
was prescribed for the illness by the 
court-physician— who was Sri Krsna 
Himself—who appeared in this form 
to treat His other Form lying on 
Sick-bed. If Sri Krsna would take 
the dust of somebody’s feet he would 
be all right. But who would dare 


give the dust of his feet to the 
Supreme Lord of all the worlds? 
All the queens were requested 
to offer the dust of- their feet so 
that Sri Krsna might be cured but 
none consented to do SO for fear 


of eternal hell Even Rukmini and 
Satyabhama felt horrified when the 
proposal was made to them. Devarsi 
Narada was summoned and commission- 
ed to bring from whatever quarter he 
could the dust of feet of somebody 
and thus save the life of Sri Krsna, 
The Devarsi approached all human 
beings he met with and then the gods 
and goddesses, but to no purpose, 
He returned unsuccessful to Dwaraka, 


wan and depressed. In the last resort 
he was asked to go to Vraja, and try 
the Gopis. Narada did not receive 
the command with enthusiasm, for he 
was confident that nobody would care 
to comply with a request so queer ag 
that. But, as it was a command from 
the Lord, he had to go. 


That Narada had come from 
the beloved Hari was the happpy tiding 
which soon spread from lip to lip 
among the Gopis of Vraja. Sri Radha 
along with Her friends made haste to 
assemble round him to hear about the 
Beloved. They learnt from the Devarsi 
that Sri Krsna was ill and began to 
feel extremely miserable. With an 
anxious heart they enquired if there 
was no physician available at Dwaraka 


to prescribe any medicine for the 
malady. 
"Oh yes", said Narada, “there i8 


an expert physician who has prescribed 
a remedy. But it is not easy to 
procure the medicine. I have roamed in 
all the three worlds, but have failed 
to get it. The medicine lies with 
every individual in this universe, but 
no one agrees to part with it—that is 
the tragedy." 


“But we will certainly give if 


we have got it; tell us at once what 
it is." 


"I dare say you won't.” 


“Don’t say so please. There i? 
nothing we cannot part with for His 
Bake. He is so dear to our heart." 


"All right. When you insist oD 
knowing it, I shall tell you what it 
is, It is the dust of your feet, Will 
you give it for Him p He will be 
immediately cured if He gets tbe 
dust of your feet; that is what the 
physician has prescribed.’ 





No. ij 
"Othat's nothing! Take as much 
of dust from our feet as you like.’’ 


"Have you no fear of hell at all 9 
Have you forgotten that you offer the 
dust of your feet to Bhagavan Sri 
Krsna, the Lord of all the worlds 9” 


"How simple you are, Narada | 
Don't you know that Sri Krsna is our 
heaven and hell, life and death P 
It matters not if we suffer perdition 
and he is cured instead. We most 
heartily court such a hell. You seem 
to be unaware of the fact that He has 
already killed Narakasura. Little do 
we care for tortures of hell or sin. 
Our sole care and anxiety is that our 
beloved Sy amasundara should be happy. 
Ah | could you see within our heart ! 
We are dying by inches due to our 
separation from Him and in that 
lingering death lies our life.” 


Narada was bathed in tears of love. 
He took the sacred dust of the blessed 
feet of Sri Radha, besmeared his head, 
eyesand bosom witha part of itand tying 
up the rest in his napkin, left for 
Dwaraka. Dwaraka bubbled with joy 
to see Narada returning, more purified 
than ever before, as he had bathed 
his body with the sacred dust of 
Sri Radha’s blessed feet. Sri Krsna 
took the same dust and was instan- 
taneously cured. The queen-consorts 
were astounded to see the unfathom- 
able depth and infinite sweetness of 
the Love of the Gopis, and now they 
realized why Sri Krsna absolutely 
forgot Himself whenever there was a 

talk about the Gopis. 
( Ujjvala-Bharata ) 

(2) 


` 


It was a lovely night. Sri Krsna 
was resting in His palace at Dwaraka. 
Rukmini, Satyabhāmā and other | 
queens were shampooing His sacred 
feet and doing such other services. 





Šrī Krsna suddenly cried aloud, “Radha | 
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Radha!’ in a state of dream and began 
to weep. When this went on for some 
time, Srl Rukmini Devi awoke Him by 
shaking His feet. He felt somewhat 
abashed and fell asleep again. But the 
queens were astonished to learn that 
He had some other woman in His heart 
inasmuch as even in His dream He 
was haunted by the thoughts of her 
love. Who was this charming and 
blessed damsel? Sri Rukmini said 
She had heard about a cowherd- 
girl, Radha by name, of Brindaban. 
It must be she who had captivated 
the heart of Sri Krsna, who could not 
afford to forget her even in His dreams. 
Satyabhama was somewhat inquisitive 
by nature and as such she decided to 
ask Mother Rohini about it. She passed 
the night in utter anxiety and restless- 
ness. On the following morning when 
Sri Krsna went out to attend His 
Court, the queens assembled round 
Rohini Devi and started their enquiry 
about Sri Radha, as to who she was and ` 
how shehad cast such a spell of magic 
over Sri Krsna. The mother was 
reluctant to describe the sport of Love 
of her Divine Child, but the queens 
were not to be put off. Subhadra 
was deputed to be on guard at the 
door of the inner apartments so that 
nobody could enter during this recital 
of the Lila of Vraja. Not even Balarama 
or Krsna was to be admitted. This : 
order was carried out to the letter, g 
when Mother Rohini described the - 
Vraja-Lila of Sri Krsna and the queens 
heard it with rapt attention. 














their Court. 
Divine Love flowing thr 
apartment gathere 
and momentum, 
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spell-bound at the gate and began to 
overhear the blessed Lila of  Vraja 
and, overpowered with Love, began to 
shed profuse tears. Subhadra also gave 
way to the onrush of the Divine 
Sentiment and lost consciousness of 
the external world, When the Love of 
Sri Radha came to be the topic of the 
discourse, Balarama’s body melted in 
the intensity of the Divine Sentiment. 
And when the story came to a 
description of ‘Mahabhava’, i.e, $n 
Radha losing Herself in Sri Krsna and 
Sri Krsna losing Himself in Sri Radha, 
Sri Krsna Himself began to melt. Even 
Subhadra melted due to the intensity 
of Divine Love. The three got merged 
in the ocean of Sri Radha’s Love, 
and became like images of stone. 
They lost all power of speech and ail 
movements of the body. The hands and 
feet melted and disappeared up to the 
wrists and ankles. Even the Sudargana 
Chakra melted and lengthened, out of 


“Love. Such is the power of Sri Radha’s 
Love | 
It was at this very time that 


Devarsi Narada came to Dwaraka to 
have a Dargana of Sri Krsna, He 
proceeded straight to the inner apart- 
ments and was dumbfounded 
to see the lord standing at the 
gate in such a state of self- 
forgetfulness. He had never seen Him 
in this Form. When Mother Rohini 
changed the topic of discourse, Sri 
Krsna, Balarama and Subhadra’ were 
awakened to their normal senses. 
Devarsi Narada then began to offer his 
prayers to the Lord and implored Him 
to tell him what had made Him assume 
that Form. ‘The Lord related the whole 
story in detail and being pleased with 
Narada felt disposed to grant him a 
boon. Thereupon the Devarsi implor- 
ingly said, “O my Lord, if you are 
so kind to me, let Thyself, Sri Balarama, 
Subhadr& and the discus Sudargana 
remain on earth in the selfsame forms 
as I see before me. This will be an 
ocular demonstration to people of Your 


=E 
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Supreme Love for Your beloved ones n 
Sri Krsna granted the boon and even 
today we may see Him, Sri Balarama, 
Subhadra and Sudargana in that very 
form at the Nilachala Kshetra, Puri. 
— ^ Mahatma of Brindaban, 
( 3 ) 

Once Sri Radha Rani along with 
Her friends came to the Siddhagrama 
for a holy bath. Sri Krsna also along 
with His queens arrived there. The 
queens had heard so much about $n 
Ràdhà from the lips of Sri Krsna that 
out of curiosity they went to see Her 


‘with the permission of Sri Krsna, $n 


Radha was glad to meet them and 
received them warmly. Addressing thle 
queens, She said—''Sisters, there is only 
one moon, but innumerable chakoras ' 
love her and feed on the moonbeams. 
There is only one sun, but we all share 


his light. Similarly, there is one Krsna, 
and we are all His devotees." 
"PADO A AARRE 
adi AA agi ga: eqs | 
ARNa maià 


am aR seat qu ocu 

The queens were deeply impressed 
with the high nature, character, beauty 
and behaviour of Sri Radha Rani and 
taking Her to their residence offered 
Her due respects. After the meals Sr 
Rukmini offered Her a cup of milk 
Thereafter Radhaji retired to Her ow? 
Place and Rukmini, as usual, went 12 
to shampoo the feet of Her Lord; but she 
was shocked to notice so many blisters 0n 
the soles of His feet. She showed thes? 
blisters to the other queens, When 
Rukmini asked Sri Krsna about the caus? 
of those blisters, Sri Krsna at first evade 
the reply. But whenShe persisted, He had 
to reveal the secret at last, He said:— 


sega afaqaalsea- 
i gea AA regerd | 
aAA È a zane 
genium] g wa: saw l 


No. 1] 


In the lotus of Sri Radba's heart 
lie My lotus feet fastened with the tie 
of ove. Not even for a moment do 
My feet leave $m Radha's heart. You 
gave Her a cup of milk which was 
extremely hot and Sri Radha accepted 
it as an offering of Love. But as the 
hot milk reached Radha’s heart, My 
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feet lying there got burnt; hence the 
blisters, zt 

Satyabhama, Rukmini add all other 
queens got bewildered to learn about 
the depth and intensity of Sri Radha’s 
Love and they realized why Sri Krsna 
loved Radh& in preference to His 
queens at Dwaraka. 





The Supramental Yoga of Sri Aurobindo. 


The reason why people find it 
difficult to understand Sri Aurobindo’s 
Yoga lies in the fact that though it 
is based on the ancient spiritual teach- 
ing of India, it is still a new thing; 
it is not what people ordinarily 
understand by Yogic Sadhana, and it 
is not a mere repetition of any of the 
great ancient systems of Yoga, which 
are still practised in India. Truth is 
one and eternal; but this one Truth 
has many forms, many aspects, and it 
is not possible that all these will be 
taught by one person in one age or be 
entirely embodied in any one Scripture. 
It is for this reason that Prophets, 
Vibhütis and Avataras appear from age 
to age and reveal truths suitable to 
the place and the time and the stage 
of evolution already reached by 
humanity. So those who say that 
their Scripture alone contains all the 
Truth or that there is nothing else to 
learn or follow than what was taught 
once by their Prophet or Teacher, are 
certainly mistaken. It is a happy 
thing that mankind has now to a large 
extent outgrown this narrowness and 
intolerance. It is now j 
generally that as in thie 
world there has been en 
in spiritual Sadhana 


By ANILBARAN ROY. 


easily the teaching and work of Sri 
Aurobindo. . 


The Vedic seers of ancient India 
discovered behind this apparent world 
of ours a world of the gods and saw 
that through an intercourse and inter- 
change with the gods human life could 
be perfected and divinized even on 
this earth and that that was the true 
destiny of man. The civilization and 
culture of India started from a spirit- 
ual perception of this truth and it has = 
been evolving through the ages in 
diverse ways towards its ultimate 
realization. The life that man is 
living now, which is full of the 
dualities of joy and BOITOW,; life. 
and death, light and darkness, 
which is aptly described as “the Sea 
of death.bound existence" has to 
transcended, man must find his 
life and immortality 
else. But where? It is in an 
this | question that an 
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conception of the union. Those who 
regard the dissolution of the individual 
soul in the silent, inactive, impersonal, 
Nirguna Brahma as the true goal adopt 
the path of knowledge; those who regard 
the highest reality as a personal being, 
Saguna Brahma, take Devotion to Him 
as the highest path which will enable 
the individual soul to live in eternal 
ecstatic union with the divine Beloved 
in some supra-cosmic plane of existence, 
in Goloka or Vaikuntha; and those who 
regard this earthly existence as a 
means of divine manifestation, the 
manifestation of the infinite Sachchida- 
nanda under terrestrial 
and this human 
that manifestation lay stress on work 
a8 a great power of transformation. In 
Vedic Sadhana these paths were not 
80 trenchantly separated from each 
other; they became separate and even 
conflicting as people came to lay stress 
on different aspects of the one integral 
truth of which the Vedas speak. 


conditions, 


As we come farther away from the 
Vedic age, we find spiritual Sadhana 
in India taking a definite turn towards 
renunciation of life and asceticism, 
The Vedic Rsis wanted to transform 
human life into something divine and 
Spiritual; but afterwards. this attempt 
was given up as something impossible. 
Worldly life was considered as Something 
essentially false and evil and liberation 
was sought either in the silent Brahma 
or in some supra-cosmic existence, The 
Gita miade a new and profound Synthesis 
of all Aryan spiritual culture, It showed 
that knowledge and work were not 
two conflicting paths. Knowledge is 
indispensable for rising above the 
present mode of existence; but work 
with knowledge is also necessary 
if we want to transform this life into 
something divine. As a bird takes the 
help of two wings to fly so the soul 
of man rapidly marches towards the 
goal by a subtle combination of work 
and knowledge; and the Giz showed 
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that both of them found their highest 
fulfilment in Love and Devotion to the 
Divine. The Gita regarded this triple 
path in its integrality as the best means 
of reaching perfection; also it held 
that in order to attain perfection, man 
need not leave this earthly existence, 
Here in this body even before death— 


PrakSarivavimoksanat one can rise to 
the divine consciousness, and divine 
nature, Sadharmya. Perfection really 


means a new birth in a higher con- 
sciousness and living and working in 
that consciousness, Divya Janma and 
Divya Karma; the Divine Himself in- 
carnates in the human body to show 
by a concrete example that this 
human body can be made a vehicle of 
divine life and divine work. 


Arjuna, appalled by the terrible 
nature of life and work as typified in 
Kurukshetra, wanted to give up both 
and take up the life of a Sannyasl; 
Sri Krsna began the teaching of the 
Gita with a sharp rebuke to Arjuna 
for his unmanliness. One has to face 
the evils of the world like a true 
warrior and conquer them, Jitah Sargai 
and enjoy a prosperous kingdom, 
Rajyam Samrddham, on this earth. He 
explained that desire and egoism are 
the roots of all evil and that true 
Vairagya or Sanny&sa consists in inner 
renunciation of these things; and for 
this itis not necessary to give up work 
on the contrary this can be best practised 
in the midst of life and work, which 
is really the true field of the evolution 
of Dharma, Dharmaksetre Buruksetre. The 
people of India, influenced as they 
were by the teaching of Buddhism and 
even more deeply by the Illusionism of 
Sankara and at the same time overtaken 
by a temporary decline of the life- 
force in the race could not receive 
properly this high and wholesomé 
teaching of the Gia, Regarding thi? 
world as an illusion and work as tbe 
cause of bondage to this death-bound 
existence, they lost all zest in life and 
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work and that eventually led to their 
utter decline and downfall. 


It is true that the Tantra grasped 
at the Vedic idea of the divine per- 
fectibility of man, and was in some 
respects more bold and forceful than 
even the synthesis of the Gita,—‘‘for 
it seizes even upon the obstacles to 
the spiritual life and compels them to 
become the means for a richer spiritual 
conquest and enables us to embrace 
the whole of Life in our divine scope 
as the Lila of the Divine,’’ But Tantra 
also could not fully free itself from 
the world-shunning tendencies of the 
Vedantic schools and on account of 
certain of its developments, which 
seemed to make a method of self-indul- 
gence, a method of unrestrained social 
immorality, it fell into discredit and 
could not exert much influence on the 
life of the people, though some of its 
elements have been adopted in the 
popular Sakti cult of Bengal. 


In this way many and diverse 
have been the spiritual paths followed 
in India from age to age. No spiritual 
discipline is found anywhere in the 
world, of which India has not made a 
thorough experimentation. And thus 
an atmosphere has been created in 
India, which is most suitable for 
spirituality. It is not that all Indians 
are spiritualized or that they live a 
spiritual life; but a long civilization 
and culture based on the highest 
spiritual conceptions has given them 
such a mentality a8 can be easily, 
turned towards a spiritual endeavour, 
and that is what is really meant 
when it is said the Indians are a 
spiritual people. But on account of 
this leaning towards spirituality, 
which has usually meant the renun- 
ciation of life, India has suffered very 
much in worldly affaiys and has 
fallen much behind the other peoples 
of the world. And for this very 
reason the spiritual heritage of India 
has been very much disparaged, eyen 


‘as a result there was a new ou 
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by many of her own people in modern 
times. When India came into close 
touch with the modern world, and the 
Western people with their indomitable 
energy and insatiable desire to dominate 
and enjoy the world established their 
rule in India, many Indians, especially 
of the higher and leading classes, 
were carried away by their enthusiasm 
to follow the Western mode of life in 
all respects. ‘That was a very critical 
and dangerous period for India. 
Robbed of her political freedom, 
ruthlessly exploited in the economic 
field, losing touch with the core of 
her spiritual heritage and clinging to 
the outward shell, India showed 
signs of disintegration and death in 
all fields of life. On the other hand 
there was the vivid ideal of Western 
civilization and culture held before 
her eyes. When India was about to 
give up her Swadharma in the dangerous 
pursuit of alien ideals, at that most 
critical moment appeared Sri Rama- 
krishna Paramahansa. He proved by 
positive spiritual experience the truth 
of the different systems of Yoga 
practised in India. He showed that 
the spiritual heritage of India con- 
tained within it infinite power and 
possibilities and that it was with the 
help of this spiritual Sadhana alone 
that man could really fulfil his life 
and destiny. When India was being 
flooded with Western thought, Swami 
Vivekananda, inspired by the teaching 
of his Master, delivered the spiritual 
message of India standing at the very 
centre of the materialistic civilization 
of the West. After many ages began 
again India’s conquest of the world 
at a time when she was the weakest 
in material power. When Vivekananda 
thus replied to the attack from the 
West by a counter-attack, & new era 
began in India. She again turned to 
the true source of her power in 
spirituality and rediscovered her soul; 
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the all-round renaissance in Bengal 
which ‘‘respiritualized itself, forced 
the whole world to hear of its great 
spiritual personalities, gave it the 
first modern Indian poet and Indian 
scientist of world-wide fame and 
achievement, first made India begin 


to count again in the culture of the 
world, first, as a reward in the outer 
life, arrived at a vital political con- 
sciousness and a living political 
movement not imitative and derivative 
in its spirit and its central ideal." 


Ramakrishna seized upon one 
Yogic method after another and ex- 
tracted the’ substance out of it with an 
incredible rapidity. He showed that 
the Vedantic triple path, the Tantra, 
the Vaisnava mode of Sadhana, even 
Islam and Christianity, “all sects are 
forms and fragments of a single 
integral truth and all disciplines 
labour in their different ways towards 
one supreme experience." He thus 
showed the essential unity of all 
Yogic disciplines; but a great synthesis 
of -the powers and potencies of all 
these methods on the basis of this 
essential unity—that is what has been 
achieved in the integral Yoga of 
. Sri Aurobindo. It has been effected 
by “neglecting the forms and outsides 
of the Yogic disciplines and seizing 


rather on some central principle 
common to all, which will include 
and utilize in the right place and 
proportion the particular principles, 


and on some central dynamic force, 
which is the common secret of their 
divergent: methods and capable there- 
fore of organizing a natural selection 


and combination- of their varied 
energies and different utilities.” 
An integral view of the goal of 


‘spiritual Sadhana has necessitated such 

a synthesis. Sri Aurobindo does not 
regard this world as an illusion or as 

something essentially evil or imperfect, 
vhic we must give upin our search 

f tmo perfection and bliss, The 
ES 
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individual soul is an eternal por 
the Divine, whose nature is Sac 
nanda, and it has descended 


tion of 
hchidà. 
into the 


darkest material existence so that it 


may be turned into the stuff of a new 
manifestation—a manifestation of the 
infinite Sachchidaànanda under the cordi- 
tions of terrestrial existence. That 
explains the many heavenly dreams 
man has been seeing from ancient 


| 


times—the dream of conquering disease, | 
old age and even death, the dream of | 


replacing the present life 
and strife among men by a universal 


of egoism: 


reign of peace and harmony and love, 


and beauty, thus bringing down the 
Kingdom of Heaven or the Satyayuga 
on the earth. But all the efforts of 


man to realize these great ideals have 
failed on account of the imperfections 
of his vital and physical nature as 
well as the imperfections of the mind 
itself, which is the highest faculty as 
yet evolved in terrestrial life. The 
human mind can form ideals of the 
True, the Good, the Beautiful, but 
finds the inertia of the body and the 
desires and passions of the vital 
insuperable obstacles to their realiza- 
tion, except in very faint imitations. 
It is for this reason that spiritual 
Sadhana has tended towards giving UP 
this physical life ana Searching perfec- 
tion in some Supra-physical existence. 
But if the world be a manifestation of 
Brahma, matter itself cannot be any- 
‘thing else ; indeed the Upanisad 
Speaks of Matter being Brahma; then 
it follows that Sat, Chit and Ananda 
| being, consciousness and bliss are 
involved in it and are waiting fol 
manifestation. And that is the real 
meaning and purpose of terrestrial 
evolution, of which modern science baé 
given us a, very imperfect account. 
Matter has evolved life and life baé 
evolved mind, and now mind i? 
trying to evolve a higher principle, $9 
which Sri Aurobindo has given the namé 
‘of Supermind, but which was known 


to the ancient seers as the vijhan® 
| 


1 


A 
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Only when this higher principle has 
evolved, all the problems of human 
life can be solved and man can attain 
that divinity for which he is destined. 
Until that happens spiritual Sadhana 
can only lead to some sort of 
spiritualization of the mind leaving 
the vital and the body untransformed, 
thus necessitating the eventual giving 
up of the bodily life as an obstacle to 
spiritual realization. By mental and 
moral discipline one can have some 
control over the senses and desires and 


live a Sattvic life of peace and 
mental clarity; but its achievements 
fall short of our highest spiritual 


possibilities, and even then they are 
in themselves precarious; for at any 
moment a Sattvic man can be over- 
taken by Rajas or Tamas, which always 
lie in wait biding their time. How 
far a man can rise by mere mental 
and moral discipline is best exempli- 
fied in our day by the lofty character 
and personality of Mahatma Gandhi. 
He has taken certain mental ideals 
such aS non-violence, celibacy, poverty, 
andhas undergone a strenuous Sadhana 
to mould life according to them. But 
after life-long endeavour» and experi- 
mentation he, like Tolstoy, has come 
to the conclusion that embodied man 
can never reach perfection in these 
things, and that one can have a fall 
even with one foot in the grave. The 
Gita also has said the same thing- 
"ven the mind of the wise man who 
labours for perfection is carried away by 
the vehement insistence of the senses, 
O son of Kunti.’’ ( II. 60). 


Mahatma Gandhi has given the 
advice that one should keep constant 
and strict watch on oneself so that 
there may not be any attack or fall. 
But how many can live keeping such 
| a constant guard on themselves? So 
jos aim of spiritual discipline should 
ibe to transform the whole nature, 
| mental: vital and physical, in such a 

manner that there will be no more 
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chance of a deviation or a fall. Rama- 
krishna gave a nice example to make 
this clear. A brass vessel has to be 
constantly cleaned and polished, other- 
wise it becomes dirty; but if it can be 
once turned into gold, all this trouble 
becomes unnecessary. How this brass 
vessel of human life can be tured 
into gold—that is taught by Sri Auro- 
bindo's Yoga. 


The higher animals are sometimes 
trained to perform intelligent acts like 
human beings. But whatever be their 
training, animals can never acquire the 
powers which men possess as a matter 
of course on account of their higher 
evolution. Human powers acquired by 
animals can at best be only poor 
imitations. Similarly, the powers 
acquired laboriously by men by various 
moral and spiritual disciplines through- 
out the ages are, at best, only poor 
imitations of what man will achieve 
naturally when he evolvesinto a higher 
Species. Hathayoga and  Ràjayoga 
have proved conclusively that the pos- 
sibilities of the body, life and mind of 
men are immense, that there are many 
super-normal faculties latent in man 
which are waiting for manifestation. 
By its numerous Asanas, Bandhas and) 
Mudras Hathayoga gives the body | 
an extraordinary health, force, and 
suppleness and seeks to liberate it from 
the .habits by which it is subjected to 
ordinary physical Nature. But the 
most important instrument of the 
Hathayogi is Pranayama. It compl 











prolonged youth, often 
longevity are attaine 


Pranayama awakens t 


fields of conse: 
experience, abnor: 
to the ordinary | 


utilizes 





' highest 
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Hathayoga for controlling the body and 
awakening the Kundalini, the coiled and 
sleeping serpent of Energy within. 
This done, the system proceeds to the 
perfect quieting of the restless mind 
and its elevation to a higher plane 
through concentration of mental force 
by the successive stages which lead to 
Samadhi. The Yogi possessed of the 
supra-cosmic knowledge and 
experience in the state of trance is 
able in the waking state to acquire 
directly whatever knowledge and 
exercise, whatever mastery may be use- 
ful or necessary to his activities in 
the objective world. The weakness of 
these methods is that they make too 
great a demand on the time and energy 
and rely too much on abnormal states 
of trance; thus the utilization of their 
results for the life of the world be- 
comes either impracticable or is extra- 
ordinarily restricted. The triple path 
of Devotion, Knowledge and Work 
differs from Rajayoga in that it does 
not occupy itself with the elaborate 
training of the whole mental system 
as the condition of perfection, but 
seizes on certain central principles, 
the intellect, the heart, the will, and 
seeks to convert their normal operations 
by turning them away from their 
ordinary and external pre-occupations 


and activities and concentrating on the! 


Divine. 


But the results that are achieved 
by all these different modes of strenuous 
digcipline are, 
indications of the powers which men 
will possess not as an acquisition by 
effort but as a birthright when they 
will evolve out of themselves a higher 
species of supermen; and that is the 
true goal of terrestrial evolution. It is 
no doubt difficult for the modern man 
to have faith in such a consummation. 
But if we accept the Vedantic view 
of existence that all this world ig 
Brahma,. that it is born of Ananda, 
exists by Ananda and proceeds to Ananda, 


as we have said, only | 
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| we should fulfil our destiny on this 
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then such a consummation Seems to be 
án inevitable one. One whose very 
nature is Sachchidànanda. could not 
have manifested this world out of 
Himself simply for the sake of suffering. 
if suffering be a reality in the world, 
it can only be a means and a crude 
Stuff of some unprecedented delight, and 
until that is realized this wonderful 
world remains unfulfilled. Delight is 
the essence of existence, and not suffering, 
“Tf there were not this all-compassing 
ether of delight of existence in which 
we dwell," says the Upanisad, ‘if that 
delight were not our ether, then none 
could breathe, none could live." When 
this hidden all-compassing, all-sustain- 
ing delight will be fully manifested, 
all our human suffering will be trans- 
muted and merged in an. ocean of 
ineffable divine joy, and humanity 
driven by an insistent inner urge is 
marching towards that goal through all 
its vicissitudes and tribulations. The 
present life is full of strife, suffering 
and death and one can no doubt escape 
out of it into some super-cosmic 
existence by following any of the Yogic 
methods; but then the purpose of this 
world-play remains unfulfilled in him. 
We find this magnificent and pregnant 
phrase in the Koran, ''Thinkest thou 
that I have made the universe and 
the earth and all that is between them 
So it is God’s will that 


earth, and that destiny is to evolve 
out of ourselves a divine humanity Or 
a race of supermen. 


Modern science also points in the 
Same direction. It has discovered an 
upward evolution in Nature from 
matter to living being and from living 
being to man, and there is no reason 
why the process should Stop abruptly 
with man, for the possibilities of that 
evolution still remain unfulfilled. 
Science cannot ag yet clearly  foresee 
the next step in the evolution, because 
it-analyses only the external process 


No. 1] 


and has no means of looking into the 
inner cause. We do not see matter 
develop into life or animals become 
man; all attempts of science to manu- 
facture life out of matter have failed. 
How, then, did these miracles happen 
at certain stages in the history of the 
earth 9 Yogic knowledge furnishes the 
true explanation. It finds that this 
; world is a graded one consisting of 
many planes of existence such as the 
Material, the "Vital, the Mental, the 
Supramental, each of which is a special 
formulation of the infinite Sachchida- 
nanda and contains in itself the possi- 
bilities of all the other planes, which 
it can manifest in its own way under 
its special conditions. These planes 
act and react on each other. The 
earth is in the material plane and if is 
the field for the manifestation of the 
other principles under material condi- 
tions. Life has manifested in matter 
by the pressure of the Vital plane on 
the earth; so mind has evolved out of 
earthly life by the pressure of the 
Mental plane from above. Now it is 
trying to evolve the supermind by a 
pressure from the Supramental plane. 
Only when supermind has manifested 
on earth, the body, life and mind of 
man can come to their highest perfec- 
tion and a divine humanity can be 
realized. Sri 
hensively dealt with the philosophical 
as well as the practical aspects of this 
Subject in his recently published book, 
‘The Life Divine’. 


Man can become superman not by 
any effort or Sadhana on his part but 
only by a completion of Nature’s own 
course of evolution. As man has 
evolved out of animal, s0 superman 


Baki wr 8 ae 


will evolve out of man. The only 
| difference is that in the case of 
. animals the whole process was 


| |suboonsoiert, the animals did not take 
lany conscious part in their evolution 

i (but were driven by a subconscient 
\ rge. 
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consciousness, and the next step in 

the evolution will be achieved with | 
his conscious co-operation. This con- | 
scious process of supramental evolution | 
is the real nature of Sri .Aurobindo's | 
Yoga, and so it can be truly called ` 


Nature's own Yoga. It is Nature ' 
which is leading man upward; all ~ 
the various moral and spiritual \ 
disciplines in the past i 


have in \ 
diverse ways prepared the race for \ 
this final ascent. It has been the ly 
supreme vision of Sri Aurobindo to ; 
see that the time of that ascent has 
arrived, that the Supermind is pressing 
more and more urgently to manifest 
on the earth (and as a reaction the 
forces of darkness are rising in all 
vehemence to frustrate the divine 
manifestation—that is the true 
explanation of the grave crisis 
through which humanity is passing 
now) and also to discover the 
psychological and practical conditions 
under which it can. be realized. 


‘It is the World-Mother who is really 


guiding this terrestrial evolution to 
its goal and what we call Nature is 
only her most outward and mechanical 
aspect. Man has only to put himself 
entirely into her hands and she will 
free the god-like elements in him and m 


Nature, What is required of him is 
faith, faith in his divine possibilities ' 
and in the Power that is working 
behind, 
lower movements of Nature 
stand in the way of the 
realization, and a fixed and un 
aspiration. And it will be ee 
this contains within itself the esse 
power of all the metho j| of 
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is not its last summit. But that 
the change may arrive, take form 
and endure, there is needed the call 
from below with. a will to recognize 
and not deny the Light when it 
and there is needed the 
sanction of the Supreme from above. 
The power that mediates between 
the sanction and the call is the 
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presence and power of the Divine 
Mother. The Mother’s Power and not 
any human endeavour and Tapasya 
can alone rend the lid 
covering and shape the vessel and 
bring down into this world of 
obscurity and falsehood and death and 
suffering Truth and Light and Life 
Divine and the Immortal’s Ananda." 


and tear the 





Yoga as a Method of 


The seers of old called Rsis have 
discovered, having recourse to the 
Superconscious state, the one all-pervad- 
ing indwelling Spirit as the cause of 
the entire illimitable universe ( $weta- 


$vatara I. 3); they have thus also 
discovered that this  all-pervading 
indwelling Spirit, known as Param 


Brahma or Atma (Self), has assumed, 
with a view to. enjoy Its own Self 
(Brhadàrazyaka II. 5. 19), the forms 
of Jiva, Jagat and I$wara (qualified 
Brahma) without impairing at the same 
time Its subtle blissful conscious exis- 
tence everywhere within and without, 
which is immutable and everlasting; 
that this Spirit Infinite is not exhausted 
in the universe but far transcends it; 
that Jiva remains bound because of 
his body-idea or the sense of ego, 
which makes him feel as separate 
from Param Brahma; that Jiva also 
becomes free from ego, limitless and 
all-pervading when he feels himself 
as one with the Spirit Infinite by 
knowing and realizing It in the shape 
of Jiva, Jagat and Iswara as well as 
Its all-pervading inward blissful exis- 
fence; that a devotee may have this 
realization when he seeks the Self 
with implicit faith by means of 
meditation known as Yoga ( Swesg- 
$vatara I. 6-9). By meditation on the 
Self, by communion and unity with 
Him with a heart quite lost in Him, 


Self-Realization. 
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the world-illusion is completely 
removed; by realizing Him all bonds 
are removed, all sufferings cease and 
the round of births and deaths is 
stopped ( Swetasvatara I. 10-11 ). 

For the purpose of practising Yoga, 
with a view to realize the Self, the 
aspirant should select a site which is 
clean and level and free from pebbles; 
fire and sand, favourable to the senses, 
with good Scenery, pleasant sound and 
delightful supply of water and adjacent 
to a cave or cottage guarded from the 
wind. Here the devotee should 
practise tranquillization of the mind 
by making it free from all impressions 
of objects, their taste, smell, touch and 
Sound, that is, by thinking of nothing 
of the phenomenon, and by sitting 
in a favourable posture, keeping 
his body, neck and head ereot 
withdrawing his senses and mind iD 
the heart and smoothly controlling hi$ 
breath  ( Swetasvatara II. 8-10). By 
devotional resignation to the all- 
pervading indwelling Spirit pehind the 
phenomenon, generally known as thé 
Noumenon, the mind assumes thé 
tranquil state and fullness of the 
Noumenon and forgets its own agitated 
nature as little ego( Ahankara ). Shis 
view is supported by Patañjali also 
in his Yoga-Sitya—"When meditatio 
becomes steady, the RTT he- 
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forgets its own identity (ego-conscious- 
ness). This state is called Samadhi 
(superconscious ecstasy).’’ (Vibhüti Pada, 
3). This fullness of the mind has been 
stated as Videha Mukti, which is the 
Same as Kaivalya Mukti ( Muktikopanisad 
I. 56). 


REALIZATION THROUGH THE PROCESS 
OF VOGA 


It is to be borne in mind that the 
state of the  Noumenon, the  all- 
pervading indwelling Spirit, is an 
effulgent absolute conscious-blissful 
existence and that the mind in its 
tranquillization becomes one with this 
Spirit Infinite and attains Its blissful 
state. The essence of all the Upanisads, 
it will be seen, is to bring the agitated 
mind to a state of perfect tranquillity 
by the cessation of all thoughts; and 
the cessation of all thoughts is the 
highest state of repose in the Noumenon, 
which is another name for the Self 
behind the phenomenon. The sage 
Varaha advised his disciple, Rbhu, in 
the Varahopanisad to practise cessation 
of the functions of the mind—''The 
external thought is to be avoided, so 
also the internal thought; well, Rbhu, 
repose always in the Self by giving up 
all thoughts.’’ (II. 44). 


The state of blissful existence in 
the Self, experienced in Samadhi, is 
not permanent, as the very nature of 
the Self is to evolve; the Sanskrit 
word for the Self is Atma, which is 
derived from the root ‘At’, which 
means to go always; the Atm& or the 
Self thus means that which evolves 
itself always into the myriads of 
names and forms of the universe in 
order to realize or enjoy that nature 


of His which is Existence- 
Consciousness-Bliss Absolute ( Brhad- 
āranyaka II. 5, 19). So the state 
of Samādhi,—which is a state of 


Eixistence-Consciousness-Bliss Absolute, 
where there is  negation of the 
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phenomenal world for the time being— 
is followed by the state of wakefulness 


with reappearance of the phenomenal 
evolution. 


REALIZATION THROUGH THE PROCESS 
OF JNANA 

A Jnàni with his experience in 
Samadhi, with advice from his 
accomplished spiritual guide and. 
instructions from the Upanisads, will 
try to realize with his mental eye 
and rational perception that this 
universe with variegated names-and 
forms is nothing else but the same 
Existence -Consciousness -Bliss Absolute 
as perceived in Samadhi. To cite 
the famous illustration of the Vedanta, 
regarding the false perception of a 
snake*in,a rope, it is the rope that 
exists even when one perceives the 
snake in it. “Like the existence of 
the rope in the perception of the snake 
it is only the Self that exists as the 
substratum of the universe of names 
and forms,—the universe exists not." 
( Atmaprabodhopanisad 12). From the 
consideration of the ultimate philosophi- 
cal truth which thus establishes the 
Self both absolutely and relatively as 
Hixistence-Consciousness-Bliss Absolute, 
let us now turn to the problem of 
realization of that Self as Existence- 
Consciousness-Bliss Absolute; that is, 
from the theoretical aspect of the 
truth let us now turn to its 
practical side. ‘With a rational mind 
the search after the nature of the 
Self must begin, when it will be 
revealed that in the Self there is not 
the many;he who sees ths m 
the Self passes from death to 
(Kathopanisad II. 1. 11; 
IV. 4. 19). It has been 
the seers of old fro their 
superconsoious expe F 
Self that is refleo 
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in the other noumenal world, is the 
Same Self as is reflected or revealed 
in this phenomenal world; he who sees 
the many in the Self passes verily 
from death to death (Kathopanisad II. 


1.10). An aspirant having realized 
the Self from instructions from his 
Spiritual guide as well as from his 


experience in Samadhi by tranquilliza- 
tion of the mind, should constantly 
recapitulate on the same; ultimately a 
perceptual change in his vision of the 
phenomenon occurs, when the world 
appears to him as a transient outward 
shell, and the Self as the kernel in 
the shape of Existence-Consciousness- 
Bliss Absolute ;—“A knower of Brahma 
having realized the Self by tranquilliza- 
tion of the mind should practise mental 
recapitulation; he should not be given 
further instructions regarding the Self, 
as that will only be a waste of words." 
( Brhadaranyaka YN. 4. 21 ). 


REALIZATION THROUGH ‘THE PROCESS 
OF BHAKTI 


The aspirant with his experience 
of the Self through Yoga and confirma- 
tion of the same through Jüàna, should 
remain established in his realization 
by his devotional attachment to the 
Self, as Exclusive Devotion makes the 
understanding quite lost in the object 
of Devotion owing to complete dissolu- 
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tion of the 
Sintra, Ill. 


intellect ( $ 


andilya; Bhakti- 
II. 4). 


So one journeying in the path of; 
realization of the Self should at first 
get his initiation from a competent 
spiritual guide with strong faith and 
realization of the same. He should 
then get an idea of the Self, the alll 
pervading indwelling Spirit, from 
instructions from his spiritual guide as. 
well as from the scriptures dealing! 
with the true nature of the Self. Thé| 
aspirant should then practise tran- 
quillization of the mind with the help 
of his spiritual guide by means of the 
Yoga-process and obtain a practical 
insight into the nature of the Self 
as effulgent  Hxistence-Consciousness- 
Bliss Absolute through the state 
of Samadhi. The Self, thus experienced 
in Samadhi and corroborated by the 
Spiritual guide as well, as from the 
scriptures, should be cogitated upon and 
intuited on over and over again in 
the waking state with a sense of 
Strong Devotion and Surrender to the 
Same. The aspirant will then attain 
a State full of Bliss and free from all 
desires with full expansion of the mind, 
which is his state of liberation eve? 
in this life, when he feels himself one 
with the  all.pervading indwelling 
Spirit, Brahma (Kathopanisad I, III. 14i 
Brhadaranyaka IY. 4. 7). 
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When I utter Thy Name, 
a stream of ambrosia. 
meal. Desires come to an end, 


blessedness. 


my mind becomes composed, 
Good omens of all ki: 
coloured in Thy vision, and becomes as Satisfied 


2 and words come 
complete satisfaction. Happiness meets happiness, 


Meditation on the Name. 


The tongue enjoy? 
nds take place, The mind if 
as if one has taken a dainty 
out of the mouth 28 of 
and there is no limit t0 


— Tukaran 
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Bhaktiyoga, the Best Form of Yoga. 


By GIRINDRANARAYAN MALK, M.A, B.L. 


While the goal of the path of 
Knowledge is Impersonal God or the 
Absolute, that of the path of Devotion 
is Personal God. In fact, Devotion is 
possible only with reference to the 
Personal God. The path-of Devotion 
is pre-eminently called religion, it is 
the only religion in the truest sense 
of the term. Religion implies a relation 
between a worshipping subject—an 
individual soul and a worshipped 
object—God. It implies further an 
element of distinction as well as one 
of unity between the subject and the 
object. Were there no distinction, 
there would be no religion. Were 
there no unity but only distinction, 
were the Lord and the worshipping 
subject absolutely separate from and 
indifferent to each other, religion 
would be impossible. 


The personality of God, again, 
implies His capacity for fellowship or 
communion. Where there is fellowship, 
there cannot but be love. In the path 
of Devotion, God is conceived as the 
God of Love. The devotee loves God 
and offers his whole being to Him, 
God also loves the devotee and gives 
him His whole being. The whole 
relation between God and the devotee 
is expressed in the cryptic line— 
‘Thou art mine, I am Thine,’ The 
relation tacitly indicated here is 
comprehensive of all the forms of 
human relationship. God, according 
to the path of Devotion, is not only 
the creator, preserver and destroyer of 
the universe, but He is our: father, 
mother, son, friend and lover. 


Besides the path of Devotion, there 
are two other paths, viz., the path of 
Knowledge (Jnana) and the path of 
Action (Karma). The path of Yoga 


- of posture, breath-control effected by 


as indicated by Pataünjali has Personal 
God for its goal, and from this point 
of view it may be regarded as one 
aspect of the Bhakti cult, yet there 
is a goodedeal of difference between 
Bhakti and Yoga so far as the means 
are concerned. 


Of all the paths, the path of 
Devotion seems to be the best. In 
the Gita Bhagavan says—'the Yogi is 
greater than ascetics, he is greater 
than the followers of the Jnana cult. 
Among the Yogis, again, he who is 
full of faith and, with his mind 
entirely fixed upon Me, adores Me, 
is regarded by Me as most completely 
united with Me.” (VI. 46-47). Let 
us Consider a little the reasons for 
this supremacy of Bhakti. 


The method of Yoga is a most 
stringent method not suited to all. 
The requisites for attainment of 
Samadhi, the goal of this method, 
may be briefly described as steadiness  - * 





the three processes of Rechaka, Puraka 

and Kumbhaka, and completely 
withdrawing the mind from the things” 
of the world by artificial means and 
fixing it upon God ( Yoga-darsana, 
Samadhi-pada, 34 and Gita, 
It is needless to 
















them to the path of Dharma, 
a Yogi strictly following and 


these rules of conduct 
certain Siddhis prie ) 
These Siddhis — 
intermediate 

granted by € 





176 


feet and as a result meets 


with 
downfall and degeneration. 


The method of Jnana, again, has 
for its goal the Kūtastha Aksara 
Brahma—a substance devoid of all 


differences and attributes. 


It is very 
difficult for 


an aspirant to meditate 


upon such a Being. The difficulty 
is due to the fact that nowhere 
in the world do we come across 
Substances without attributes, and 


consequently embodied beings are not 
accustomed to meditate upon attribute- 
less substances. It is only men of 
high intellectual capacities and 
contemplative nature that can meditate 
upon the Absolute as described by 
Acharya Sankara. 


The excellent character of Bhakti 
will be made clear if we attend to 
the following traits:— 


(1) Sincere Faith and Devotion 
alone, irrespective of any secular 


learning or intellectual accomplish- 
ments, is capable of uplifting one to 
the highest region and making him a 


participant in the beatific sports of 
Bhagavan. The Bhagavata distinctly 
lays down that even a Chandala 


possessed of sincere Faith and Devotion 
is dearer to Bhagavan thana Brahman 
endowed with all earthly qualities. 
(IIL. 33. 7). 


(2) Knowledge and Action are 
often attended with egoism and pride. 
But Bhakti is invariably attended with 
,meeknesS and humility. It is the 

` meek and humble alone that can excite 
'God’s compassion. They throw them- 
selves entirely at the mercy of God 
‘and thereby enjoy God's grace. 


-~ (8) The cult of Bhakti is acces- 
sible to all irrespective of caste, creed 
or colour. Not to speak of the people 


belonging to -the higher castes or 
nationalities, even the aboriginal 
tribes—the Kiratas, the 


Hunas, the 
Abhiras, the Yavanas, the Khasas, etc, 
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are always welcome to and are 
purified by this religion.” (II. 4 18) 


(4) It embraces all people irre- 
spective of their ceremonial rites anq 
moral conduct. In the Git@ the Lorg 
says—''Even if a person of the vilest 
conduct worships Me with unflinching 
Devotion, he should be regarded as a 
saint, for he has fixed his mind upon 
Me. He forthwith becomes a virtuous 
soul and attains everlasting peace. 
O Arjuna, this is My word of promise: 
My devotee never perishes. Even 
persons of sinful origin attain the 
highest goal by taking recourse to Me 
alone.” (IX. 30-32). 


(5) It is alike welcome to the 
literate gentry and to illiterate folk. 
We are to remember here the great 


utterance of the famous scientist 
Pascal—''The heart has reasons which 
reason does not know.'' Sincere Faith 
and earnest Devotion as characteristics 
of Bhakti are always the products of 
the reason dwelling in the heart 
It matters not whether a being 18 
capable or not of a high display of 
his intellect and understanding 80 fat 
as the cult of Bhakti is concerned: 
The intrinsic potency of the sweet 


.beatific sports and graceful acts of 


Bhagavan is so great that it cannot 
but act upon the mind of a being 
conscious and unconscious of the 
meaning thereof. 


(6) The formal rite or worshiP 
prescribed in the Bhakti cult is 20 
restricted to the dedication of pa 
ticular varieties of things anā acts, b" 
applies to all things and acts i9 
Spective of quality or quantity. ; 
Gia the Lord says—I accept any thine 
and everything—be it a leaf, æ Lote 
a fruit or a quantity of water—if it F 
given with sincere Faith ana Devotion 


- Dedicate your whole being to Me: 


whatev? 


Kaunteya—whatever you do, t 
you eat, whatever you sacrifice; vie 
ever you give in charity, whateY 
penances you undergo.” (IX. 26-27): 
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(7) It is the best safeguard against 
all kinds of evils and difficulties beset- 
ting a man, thereby enabling him to make 
an unhampered, glorious and happy 
career in the field of worldly affairs. 


(8) It has the unique power of 
counteracting sinful acts. In the 
Bhàgavata the Lord says—‘'Devotion 
to Me entirely counteracts all sins, 
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just in the same way as fire kindled 
for the purpose of cooking burns fuel 
to ashes.’’ (XI. 14, 19). 


Such being the high merit of the 
cult of Bhakti, let us all surrender 
ourselves to God and seek His grace, 
and His grace shall save us from all 
dangers at all times, in all places and 
under all circumstances. ; 





Sri Sankaracharya and Yoga. 


Two extreme views are held by 
scholars with regard to the position of 
Yoga in Sankara’s Vedanta system. 
While some thinkers seem to be inclined 
to believe that Yoga practice is the 
sine qua non of the system, others 
equally one-sided in their opinion aver 
that Sankara had nothing to do with 
Yoga and its mysterious methods. The 
following is an humble attempt to 
show that the truth is really some- 
where between these two mutually 
exclusive views. I may as well begin 
by stating at once that my conclusions 
are all based on Sankara’s own writings 
in his Prasthanatraya-Bhasyas. 


Champions of -Yoga have again and 
again alleged that the realization of 
Adwaita is impossible without 
Nirvikalpa Samadhi, and their position 
would seem to derive support from 
certain passages in Prakaranas like the 
Vivekachiidamani generally ascribed to 
Sankara. Apart, however, from the 
contradiction that might be adduced 
from other Prakaranas attributed to 
Sankara, we have ample evidence in 
the Prasthanatraya-Bhasyas themselves 
to show that Sankara never surrendered 
his logical and irrefutable position that 
bondage; which is the result of mutual 
superimposition of the Atma and the 
Anatma ( SHWISRHeIRSRRRIENE), could be 
got rid of by Jnana or correct Knowledge 


23 Y 


By V. SUBRAHMANYA SARMA. 


and by no other means. I shall here 
quote a passage in point from the 
Brhadaranyaka-Bhasya, which speaks for 
itself. Here Sankara is discussing 
whether statements like encielsnrmek 
contain a special injunction EKIRA 
He says :— 


"s suns R agatafa: mena 2 
arasta R aaa aaa RNa- 
A Kie AA E NNN D" 


“This is not a special injunction 
because there is nothing either 
mental or external to be performed 
after the Knowledge has arisen 
out of the text describing the 
nature of Atma and negating the 
Anatma,.’? 3 


After rejecting several views in à 
opposition to this Siddhanta, Sa 
imagines his opponent as puttin 
the Yogic COEGOREE and poro 
ROLLOS — 


«vede = E 
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geal aa’, uer alata fuc, ‘ang fü d su wala 
q V4 aa’ sepu: U' 


“It may be urged that suppression 
is something other than this 
Knowledge. (To explain:) The 
suppression of mental modifications 
being other than the Knowledge 
of Atma arising out of Vedic 
Texts, and this same suppression 
being recommended in the other 
systems (such as Sankhya and 
Yoga), it may be supposed to be 
enjoined here also. But this can- 
not be, for it is not known to be 
a means to Moksa. Nothing else, 
indeed, other than Knowledge of 
Brahmatma is declared in the 
Upanisads to be the means to the 
highest goal of human life. ‘It 
knew itself and thereby became 
all’, ‘The knower of Brahma 
attains the highest’, ‘He who, 
indeed, knows that supreme Brahma, 
becomes that very Brahma’, ‘He 
who has a teacher knows It’, ‘He 
has to await only till then’, ‘The 
fearless Brahma, indeed, he be- 
comes, whosoever knows thus’— 
these and hundreds of other Srutis 
corroborate this statement.’’ 
( Brhadaranyaka-Bhasya Y. iv. 7). 


The above passage is crystal-clear. 
It leaves us no alternative to the 
conclusion that Sankara is quite unwill- 
ing to allow anything as an intervening 
means between Atmajnana and Mukti. 

The value of Yoga or meditation, 
however, is by no means underrated in 
Sankara’s system. Those that are 
satisfied with dry intellectual legerde- 
main a8 the one gateway to Mukti, 
are as sure to be disappointed in Sankara, 
as the laudators of Yoga. While he is 
not prepared to allow Yoga to arrogate 
the unique position of Atmajnàna as 
the immediate means to Mukti, Sankara 
is hot at all averse to give it its due 
as a factor in preparatory mental 
discipline. Here are certain passages 


" 
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that acquaint us with this side of his 
mind 9— 


( 2.) Asaan ARS: aaa a gage 


ARARAT HAA, | ached STRE] Sela ? 
"And that the Yoga does, as the 
Smrii declares, lead to the acquire- 
ment of extraordinary powers such 
as subtlety of body and so on, 
cannot be set aside by a mere 
arbitrary denial. The Sruti also 
declares the glory of Yoga." 
( Brahmasitra-Bhasya  l.iii, 33). 

(3) Qa data a raad queda aie 
euer: GAIA V 


‘We willingly allow room for the 
Sànkhya and Yoga Smrtis, in 80 
far as they are not in conflict 
withthe Vedanta.’’ ( Brahmasitra- 
Bhasya IL.i. 3 )* 


(3 ) araszsiafagtat daR aeta Rest | -.. 
“aa sarah: naaa deueüW wei 
waa wages SD U 


"Immediate release has been de- 
clared to accrue to those Sannyàsls 
that are devoted to right know- 
ledge....And now with a view 
to propound at length the Dhyana- 
yoga, the proximate means tO 
right knowledge, the Lord teaches 
the following verses, that they 


May serve as aphorisms 0 
Dhyànayoga." ( Bhagavadgita-Bhasy4 
v. 27). 


One more excerpt may be taken 
from Sankara’s Maydukya-Kartka-Bhasya *° 
elucidate his view in the matter. 
appears, in my opinion, to supply à 
one key to the whole enigma: 





* Compare also the dictum: 


"The views of other systems not expressly contradicted 
may bo supposed to havo been granted." (Bralhmasulfa- 
Bhashya 1I. iv, 12). 


+ 


——— 


Move Lay 


‘at qaaeaarsahitin waaa wera 
ma Praa a a RMA fad tat aaa- 
ai ae aga alfa: aaa v3 AE AAN- 
aa ANA: Hara | À AASA AA mi- 
m Aana Asaan aRar qaaa 
meaag Raai AAA Aaaa ast 
ata | fia casas ia amaaa aafa 
cast gags aaa fi aaas 
adaga VA aaa Maer maT nA- 
fase i” 


“For those in whose view the 
mind, the sensory organs, and 
others ( psychic elements) are 
only superimposeđ like the rope- 
snake and do not really exist 
apart from the essential nature of 
Brahma, and for those who have 
identified themselves with the 
Brahmic essence, fearlessness and 
eternal peace known as Moksa 
are an attainment which is their 
very nature and does not depend 
upon anything else; and so we 
have already stated that they 
have nothing whatsoever to do to 
get rid of their bondage. For the 
Yogis, however, who are of a 
different class, who are only on 
the path to realization, and who 
from the viewpoint of inferior or 
middling nature, believe that the 
mind has an existence independent 
of Atma, and related to Atma— 
for all these Yogis who have not 
awakened to the sole Reality of 
Atma, fearlessness is dependent 


on control of the mind. Destruc- 
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tion of misery, too, depends upon 
mind-control in their case; for 
there can be no cessation of 
misery so long as the mind related 
to the Atma continues to be 
agitated as in the case of those 
who have no discrimination; so 
also is eternal peace, known as 
Moksa, dependent, in their case, 
upon mind-control only.’’ 


It must now be abundantly clear / 
that for Sankara, aspirants for Moksa 
are divisible into three classes. The! 
first or the superior class does not 
require the aid of Yoga or any other | 
Sadhana for that matter; for their | 
mental calibre is of such pure nature, 
that they can realize the secondless 
Brahmatma the moment their Sadguru 
draws their attention to it. For the 
mediocre and inferior intellects, how- 
ever, who form the bulk of the 
Sadhakas, Yoga and even Karma be- 
come absolutely necessary and they 
cannot dispense with the valuable 
means of mental discipline which Yoga 
affords. The numerous passages relat- 
ing to Yoga, scattered over the various 
Bhasyas, and especially the Bhasya on 
the Bhagavadgita, are therefore express- 
ly meant for us by the Bhasyakara, 
who out of his infinite mercy has 
sy mpathetically realized that we 
ordinary aspirants of Moksa cannot 
soar to the heights of perfect Jnana 
all at once like the great Paramahansas 
who are so rare to be met with, but 
have to toil up the gradual steps of 
Karma, Yoga and Bhakti before we 
can hope to find entrance to the great 
hall of Brahma-Nisthà. : i 








Yoga in Buddhism. 


Yoga, both in common and higher 
parlance, means connection, Yoga in a 
technical sense denotes a system which 
seeks to establish aconnection between 
the individual self with the higher or 
the universal self, or in other words 
between the created being with its 
creator or between the Jivatma and 
the Paramatma. Buddhism does not 
use the words Jivatma or Paramatma, 
but instead uses the words Bodhichitta 
and Stnya.. In Buddhism Bodhichitta 
practically represents the same as the 
Jivatma or the individual consciousness, 
while Sanya is the highest or universal 
consciousness, which is endowed with 
Ginya, Vijfüàna and Mahasukha, 


Yoga is purely a mystic science 
based on experience which is entirely 
personal, and the potency of Yoga as 
a powerful instrument for the attain- 
ment of supernormal powers or of 
liberation has been recognized in India 
from times immemorial. Those who 
apply logic to ascertain whether Yoga 
can produce any of the powers alleged 
by the Yoga system or can establish 
a connection between the Jivatma and 
Paramatma, are likely to be disappointed 
at the result. Because being a mystic 
science, it is beyond the reaches of 
logic, which is able to explain only 
an infinitesimal part of the mysteries 
of the. universe. Since perhaps the 
prehistoric times Logic could not satisfy 
the Indian intellectuals, and thus we 
find them diving deep into the mysteries 
of nature by deep introspection and 
mystic methods, in order to solve them 
not by the help of logic, but by their 
own personal experiences. To them, 
mysticism transcends the bounds of 
logic. 


Even in the time of Buddha, Yoga. 


was a settled fact. It was taken 
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recourse to because other 
solving ontological problems were not 
satisfactory enough. Thos we find 
Buddha leaving his home and going to 
the lonely forest at Bodh Gaya and 
practising the Asphànaka Samadhi with 
all the rigour of asceticism, by which 
his daily ration was reduced to one 
grain of rice a day. Indeed he obtained 
enlightenment—who knows through 
what means—whether it was through 
his devoted asceticism or by discarding 
the rigorous process. In the case of 
Buddha as early as the 6th century 
B. C. logic failed and mysticism triumph- 
ed. Buddha consulted all the famous 
logicians and philosophers of his day; 
but their replies could not satisfy him; 
he got it by introspection, by asceticism, 
and he preached it. 


It is no wonder that many intellec- 
tuals, many pious men should be inspired 
by the example of Buddha to try the 
same methods by which Buddha obtained 
success. We hear some of his disciples 
having tried the same methods with 
success and their being able to attain 
supernormal powers which made them 
famous in their own time. In the 
opinion of modern scholars Patanjalis 
the author of the Yogasütras, was 9 
contemporary of the Sunga king Pusy?- 
mitra, who flourished in the middle of 
the second century B.O. This can 
very well be doubted, as the author of 
the Mahabhasya may not be the same 
as the Patanjali of the Yogasttras. 
Patanjali reduces Yoga to a systems 
how could Buddha know of its existenc? 
and take recourse to it, when he failed 
with the best logicians of his day? 

When many intellectuals, important 
and pious men take to a particula” 
practice, it becomes incumbent on the? 
to compare experiences of different 


means of © 
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individuals and ultimately reduce those 
practices into a system. This must 
have fallen to the lot of Patanjali, 
who in the  Yogasütras gave all 
reasons for believing in the potency 
of the Yoga system, and gave practical 
directions so as to achieve the goal. 
With the help of the Yoga system he 
declared unequivocally that ascetics 
can either obtain the never-thought-of 
supernormal powers or else attain 
salvation, which brings on a cessation 


of all sufferings, and releases them from 


the bondage of Samsara. 


Buddhism had tacitly accepted the 
principles of Yoga, but it was not wide- 
spread—as we findin the 3rd century-- 
in the earlier stages. But Buddhists 
were not idle. There was a band of 
Buddhists who practised in secret many 
Yogic methods, both of the Rajayoga 
and Hathayoga order, and with the 
help of their cumulative experience 
reduced their practices into a system 
which slightly differs from that of 
Patanjali. On the groundwork of 
Yoga and Hathayoga was raised the 
edifice of the Tantras, and with the 
help of the latter the system was 
brought to a perfection. 


From the Guhyasamaja Tanira or the 
“Tantra of Secret Communion”, which 
I have many reasons to believe to be 
a product of the 3rd century A.D., we 
first obtain a clear glimpse of their 
methods and practices connected with 
Yoga and Hathayoga. This Tantra has 
been published in the Gaekwad’s 
Oriental Series as No. 53, and those 
who wish to know the reasons for 
placing the book in the 3rd century 
A.D. are welcome to refer to the 
elaborate introduction subjoined to the 
edition. 


The 18th Chapter of the Guhyasamaja 
is important as giving the true 
insight into ‘the Yogic practices current 
in Buddhism, and the aims and objects 
of such practices. Now this is a 
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chapter which deals exclusively with 


the explanations of the technical terms 
abounding in Buddhist Tantras, While 


explaining the term ‘Upaya’, the 
Guhyasamaja says that it is of four 
kinds, namely, Seva, Upasadhana, 


Sadhana and Mahasaidhana. Amongst 
these Sevà is again sub-divided into 
two kinds, the Samanya Seva and the 
Uttama Seva. The Samanya Seva 
consists of the four Vajras, while 
Uttama is described as the nectar of 
knowledge. The four  Vajras are 
explained in the book as the fourfold 
process leading to the visualization of 
the deity, namely, (1) the conception 
of Sinyata; (2) its transformation in 
the form of the germ syllable or the 
Bija; (3) its development in the form 
of the deity; and (4) the external 
representation of the deity. 


While describing the Seva of the 
Uttama kind, the Guhyasamaja adds 
that here Yoga with its six limbs 
Should be employed in order to gain 
success. These six limbs are named by 
the author as (1) Pratyahara, (2) 
Dhyana, (3) Pranayama, (4) Dhérana, (5) 
Anusmrti and (6) Samadhi. 


Pratyahara is here explained as 
the process by which the sense-organs 
are controlled. Dhyana implies medita- 
tion on the five desired objects 
through the five Dhyani Buddhas. This 
very probably means concentration on- 
the five constituents of the Being, 
















namely, Rupa, Vedana, Sanja, * 
Samskàra and  Vijüaàna as presid 
over by the five Dhyàni Bu 


This Dhyàna is again said to 
kinds, namely, "Vitarka 
Vichara (decision), Priti 
Sukha (ease) and Hkag: at 

The next limb of 
be Pranayama, w. 
the Guhyasamaja 
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These are conceived in the form of a 
lump on the tip of the nose as a jewel 
emitting the five colours, and is 
meditated upon. The next limb is 
called Dharana, which requires that 
the Mantra of the worshipper should 
be conceived as placed on the heart. 
By Dharana also the sense-organs are 
controlled; they are again conceived 
as a single jewel and placed on the 
Pranabindu. When Dharana is prac- 
tised for a long time with devotion, 
the Nimittas or mystic signs begin to 
appear. These mystic Signs are 
regarded as five in number. In the 
first stage the sign of Marichika or 
mirage appears before the mind-sky, 
in the second the sign of smoke, in 
the third the sign of fire-flies. This is 
rapidly followed by the fourth sign of 
a light, and then the fifth of a con- 
stant light like that of a cloudless sky. 


The next limb of Buddhist Yoga 
as taught in the Guhyasamaja is 
called Anusmrti. This consists of the 
constant meditation of the object for 
which the Yogic exercise has been 
undertaken. When Anusmrti is prac- 
tised for a long time, Pratibhasa or 
revelation takes place. Through the 


combination of the two elements, 
Prajna and Upaya, all existing 
objects in the creation appear as one 


lump. The meditation of the objective 
world in the same lump leads to the 
sudden attainment of transcendental 
knowledge, which is known as Samadhi. 


The 18th Chapter of the Guhya- 
samaja Tantra ' goes on further to 
explain the Upasadhanas, and mentions 
that the object of the Upasadhana ig 
to visualize the deity, and recommends 
that this process should be continued 
at a stretch for six months without 
any restriction as regards food and 
other desired objects. If, however, 
within this time the worshipper ig 
unable to visualize the deity, he should 
thrice perform the same process, If 
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eveg after this the deity does not 
appear before the Yogi and Bodhi is 
not attained, he should then commence 
Hathayoga to attain his object, and by 
this he is certain to be invested with 
omniscience. 


The above brings 
interesting question as to the inter. 
relation between the Tantra and 
Hathayoga. Hathayoga, a8 will be seen 
from the foregoing, has been recom- 
mended in the Guhyasamaja as the 
extreme step to be undertaken by the 
worshipper in order to visualize the 
deity, when it is not possible to do so 
otherwise. Now, this clearly indicates 
that the Tantric Upasadhana is 
dependent on Hathayoga, while Sevaof 
the highest kind is based on what is 
called the Rajayoga. Itisthus difficult 
to separate the Tantra from Rajayoga 
and Hathayoga. The Tantras, therefore, 
begin where Rajayoga and Hathayoga 
end. The  Guhyasamaja makes it 
abundantly clear that to be able to 
take recourse to Tantric practices, the 
worshipper should be already armed 
with the secrets of Yoga and Hathayoga 
or in other words, he should be at 
adept in Yoga and Hathayoga first 
before he makes an attempt to unravel 
the mysteries of the Tantric system: 
Those who recommend yantra practices 
to laymen or disciples, or those Wb? 
practise them themselves without being 
an adept in Yoga, thus can be seen to 
be utterly wrong and devoid of the 
knowledge of the scriptures. 


us to the 


It is well-known that it takes ^ 
long time before one becomes an adept 
in the art of Hathayoga. By this kind 
of practice a Yogi is able to do many 
things that are not possible for ordinaty 
individuals. Thus a Hathayogi 99" 
stop his breath, his circulation ° 
blood at will, can remain under earth FoF 
days, nay, months together. Many O9 
take out their intestines, entrailf, 
etc. and expose them, But an expe 
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in Hathayoga, whom I had the 
good fortune to meet, told me per&on- 
ally that though a Hathayogi can attain 
Special physical powers, he cannot 
obtain any psychic powers without 
having recourse to Tantric practices or 
to Rajayoga. Does it not become clear 
from this that the Tantras are designed 
for persons who wish to make further 
progress than what Hathayogacan lead 
tio? When, however, the Tantric practices 
do not give the worshipper the desired 
Siddhi or supernormal power, the Yogi 
should understand that his physical 
body is clogged with impurities which 
are required to be removed by 
Hathayoga practices. 


The most important of all branches 
of Tantra is the Sadhana or the process 
undertaken by the worshipper for the 
visualization of the deity of his 
choice, which would be able to grant 
him the required supernormal power. 
The worshipper goes to a lonely place 
and for a time meditates upon the 
deity in accordance with the well laid 
out procedure in the Tantric books 
called the Sadhanas. A collection of 
212 of such Sadhanas has bee 
critically edited and published in the 


E wad's Oriental Series. In these 


Sadhanas the  preceptors who had 
previously visualized the deity by 
elaborate and probably faulty processes, 
have given the easiest directions and 
accurate processes by whioh a disciple 
without blundering can attain the same 
object. The authors of the Sadhanas 
had absolutely no personal interest in 
giving out the secret processes by 
which they were crowned with success, 
unless it be for the regard for humanity 
or the desire to perpetuate a Vidya 
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which they thought was surely to be 
lost if not properly recorded. 


When the worshipper meditates on 
Sinya in accordance with certain 
procedure recorded in Sadhanas, with 
great Devotion and for a long time, 
the deity appears before him in 
flashes; first, the germ syllable or 
Bija of the deity to be visualized 
appears before his mind's eye. The 
syllable soon changesinto an indistinct 
form, and later on, when the practice 
is successful, the deity appears before 
his mind in full splendour, in gorgeous 
colours, and unimaginable beauty, with 
faces and weapons exactly as déscribed 
in the Dhyana. When this deity is once 
visualized, he never leaves the 
worshipper, but continues to shower 
favours on him, and bestow on him furth- 
er and further spiritual powers. These 
are the effects of visualization; but for 
this not only the Tantric practices are 
necessary but the worshipper should 
know and be an adept in Rajayoga 
and Hathayoga. 


The study of Buddhist Yoga is a 
life study, and it is as deep as an 
ocean. It is not my purpose to exhaust 
the subject here, because it is not 
physically possible. I have only 
indicated certain aspects of the 
Buddhist Yoga and stressed on certain 
points where Buddhist Yoga substantial- 
ly differs from the Hindu Yoga, and 
where the two are harmoniously 
blended to produce the highest efficiency. 


In conclusion, I should again 
remind my readers and critics alike that 
Yoga is a mystic process ; the results have 
to be tested by personal experiences. 
Yoga, whether Buddhist or Hindu, is 
far beyond the reach of human Logic. 
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Evolution of Yoga in Buddhism. 


Bv LAUTU SIMHA GAUTAMA, M. A., L. T., KÄVYATĪRTHA. 


Some time ago Western scholars 
and their Eastern pupils were in the 
habit of styling ‘Yoga’ as a supersti- 
tious trash. Even some great scholars 
like Rhys Davids and others of his 
mentality poured ridicule on this 
wonderful Yoga system. I need not 
go into the history of this sad state 
of affairs which was then rampant, 
but those who have studied the 
evolution of thought and religion in 
the West must have realized the great 
Stress laid on physical force even in 
the higher life of man. For instance, 
among the great gods of the Greeks 
and those of our friends, the Jews, 
only a physically strong god could 
hope to get votaries. It is true that 
intellectual value was recognized, but 
moral and 


Spiritual values were 
seriously discounted. The Russo- 
Japanese War and the Great War 


have brought about tremendous changes 
in the outlook of the West, and the 
"Western people also are coming more 
and more to the right conclusion that 
humanity is one and for the imperfect 
man it is necessary to find out a 
suitable means for achieving perfection. 
All the world over, the civilized man 
has accepted Yoga as the best means 
of uniting the individualsoul with into 
the Universal Soul called by different 
names such as God, Central Reality, etc., 
etc. As long as the individual soul 
does not get absorbed into the 
Universal Soul, the troubles of the 
world do not cease and Mukti or 
Nirvana or Salvation is not achieved. 


In Hinduism, particularly 
most well-known religious 
called the ‘Song of the Lord” or the 
Holy Gita, the fundamentals /of True 
^ Religion have been 


in that. 
-Book ` 


fully explained, 


in which the place of Yoga has been 
properly determined. The writer of 
these lines does not know any other 
religious book in the whole world 
which has solved the great problem 
of man so beautifully and so convinc- 
ingly and yet so inimitably as the 
Gita. The scholarship of the whole 
civilized world has showered the 
highest praise on this Holy Book. 
Different types of scholars from 
atheists and agnostics to the philoso- 
phers of the highest order have 
derived consolation from this Book, 
It clearly lays down the definite paths 
which man may follow according to 
his evolutionary stage for the purpose 
of achieving liberation. There are 
three paths known as the paths of 
Knowledge, Devotion and Yoga o 
Karmayoga. Now there is a synthetic 
approach here, but even there Yoga 
has rightly been commended as the 
best means because man discipline? 
his body aright through it to make it 
the best vehicle of Devotion and 
Knowledge. Lord Sri Krsna says:— 


exaudi art esi enfe: | 
atresia art dart wars || 


( Gita VI. 46.) 


“A Yogi is greater than a man of 
austerities; he is thought to Pe 


greater than even a man 9 
Knowledge; the Yogi is greate! 
than man of action. Therefor 


do thou become a Yogi, O Arjuna.’ 


Hinduism has adopted this ste 
teaching. It is a matter for satisfactio? 
that even in Buddhism the  Yo5?^ 
system is recognized. The superfo?^ 
Students of Buddhism know it tO 
a godless, agnostic faith, if not frankly 


iid 
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No.1] EVOLUTION OF 
atheistic. I shall trace the evolàtion 
of Buddhism as briefly as I can to 
demolish the pet theory that Buddhism 
is an atheistic faith and shall try to 
show that after the death of the 
great Master four schools arose, of 
which one school called Yogachara 
lays special stress on Yoga as the best 
means of attaining Nirvana. 


Ihave no time to quarrel with 
those scholars who believe that 
Buddhism was a revolt against 
Hinduism or it was a system founded 
by the Rajput princes who did not 
like to accept the authority of the 
Brahmans, nor shall I try to unsettle 
the minds of those scholars who 
maintain that the Buddhistic system 
is one of the most original ones 
which the history of philosophy has 
presented to the world. I shall be 
guided by the light of History and 
shall give my own humble impression 
about this great religion, which was 
indubitably originally a system of 
philosophy only and not a: religion in 
the proper sense of the term, and 
finally I shall show how the Yoga 
system was introduced in to it. 


There is absolutely no controversy 
that Buddhism arose in the sixth 
century B. C. I shall not like to be 
detained to demolish the favourite 
theory of Mr. Senart and his followers 
at great length, that the whole story 
of Buddha is a mere myth, because we 
know definitely that it was three 


favourite disciples of the Buddha, 
namely Kà$yapa, Upali and Ananda, 
who compiled the Abhidhamma 
Pitaka, Vinayapitaka and Suttapitaka, 


the famous Pitakas containing the 
essence of early Buddhism, and also 
because it is well-known that the 
incidents related in the Story of the 
Buddha are natural. He was probably 
born at Kapilavastu about 567 B. G. 


and passed peacefully away at the 


age of eighty at Kusinagar or Kasia ni ar 
X 
mY og 
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Gorakhpur. Now a word about the 
genesis of Buddhism. 


The misery of the world led him 
to renounce the world. There have 
been legendary books dealing with 
the beauty of his renunciation. My. 
purpose is to show that the Buddha's 
thoughts were connected with the Upa- 
nishadic ideas. Lalitavistara describes 
the state of India in these words: while 
at Uruvela, Sakya called to mind all 
the different forms of penances which 

: people in his time were in the habit of 
submitting themselves to and which they 
thought raised the mind above carnality. 
"Here", he thought "I am born in the 
Jambudwipa among people who have 
no prospect of intellectual redemption, 
crowded by Tirthikas or revealers of 
truth with diverse wishes, and at a 
time when their facultiesare wriggling 
in the grasp of the crocodile of their 
carnal wants............ V 


The Vedas were not then properly 
understood. Sacrifices were the order of 
the day. Metaphysical subtleties and 
theological discussions wasted the 
energies of scholars, Different types of 
independent religious sects came into 
prominence. It was really an age of 
speculative chaos, Anarchy in thought 
was leading to anarchy in morals. The 
religious rites which prevailed at the 
time shocked the conscience of the 
Buddha. He practised penances which 
appeared to be useless. After tremen- 
dous efforts, light dawned on him an 
he became ‘Buddha’ or Enlightene 
The Buddha laid stress on th 
the Good and the Beautiful. ie 


The Buddha stresse 
activities of man. He E 
centre from the worship of 
service of man £ 
religion witho. 
ithout saori 

y a 
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successfully among the masses of the 
day. Even Rhys Davids admits that 
Buddhism in its origin at least is an 
offshoot of Hinduism. ‘‘Buddhism grew 
and flourished within the fold of 
orthodox belief”. The four Aryan 
truths, the eightfold noble path, and the 
ten commandments are all Aryan. 
They were rediscovered by the Buddha. 
The Buddba rendered very great 
services to his country and humanity 
by his able advocacy. In his ethical 
religion, service of man occupied the 
highest place of honour. 
the religion of the blessed Master and 
made it a  world-religion. By the 
middle of the 2nd Century B.C. 
Nagasena gave a negative interpreta- 
tion of the Buddhist teachings. He denied 
soul and God. Later works on Buddhism 
make even the Buddha deny Divinity. 
But the great Master preserved silence 
about God. There are many theories 
advanced to explain his silence. 
Probably he did not like to disturb 
the minds of the people. It is related 
that once the Buddha took some dry 
leaves into the hollow of his hand 
and asked his disciple Ananda to tell 
him whether there were other leaves 
besides those in his hand, to which 
Ananda replied: ‘The leaves of autumn 
are falling on all sides and there are 
more of them than can be numbered’. 
Then the Buddha said, “In like 
manner I have given you a handful of 
truths, but besides these there are 
many thousands of other truths, more 
than can be numbered.’’ If a man ig 
moral, he will see for himself those 
other truths. We have just seen that 
Buddhism emphasized the principles 
laid down in the Upanisads and was 
in fact a later phase of the previous 
movement of thought. Sir Radha- 
krishnan rightly maintains that 
historical Buddhism means the spread of 
Upanishadic doctrines among the general 
people. It has already been said, that 
during the reign of A$oka Buddhism 
became a world-religion. But later on 


Aéoka spread' 
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the Arhat’ ideal of Hinayànas needed 
a change. It was widely preached that 
he who wanted to attain Nirvana must 
go to the cremation ground, which ig 
the best school to show the unreality 
of the world. Now this ideal could 
not suit a world religion like Buddhism, 
This could not suit human nature itself, 
The great Master had stressed the True, 
the Good and the Beautiful (aq faa 
gam). Now the ideal preached ran 
counter to his original teaching. A 
change was necessitated and a change 
came over Buddhism in the time of 
Kanishka in the first Century A. D, 
though it had been shaping itself even 
before his time. 


In this new sect of Buddhism, the 


Buddha was considered as a great 
Saviour of mankind. The EHinayàna 
had wronged the emotional and 


Spiritual side of man. The wronged 
side of human nature asserted itself 
against the cold and intolerable rule 
imposed by the Hinayàna. Aryasanga or 
Asanga and his brother  Vasubandhu 
founded the Vijianavada or the idealis- 
tic view of Yoga. This school of 
Buddhism rightly declares that the 
absolute truth or Bodhi in the Buddha 
can be attained only through the 
practice of Yoga. This school takes us 
farther than the two early schools of 
Vaibhasikas, Sautrantikas and Yogachara 
established the fact “aq afaad ITA. 
They are the supporters of Vijñāna- 
vada. The Yogacharas are frankly 
idealistic. With the adoption of Yoga 
as the best means of attaining Nirvana: 
Buddhism became a complete religion. 


It is remarkable that while the 
Yoga system was being completed in 
Hinduism in the middle of the 2nd 
century B. C., when Maharsi Patanjali 
Systematized the present Yoga-Sütras, a 
definite type of atheism was being 
introduced into Buddhism. Maiinda-Panho 
or Questions of Milinda constituted a 
Stage which is worth remembering. It 
was the beginning of a great fall. The 
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early Buddhism which began with a No true religion can live a long 
pious and intellectual life was vulgarized life if it does not minister to the 
into a frankly atheistic one. But the spiritual side of man. It is also 
wronged side of human nature asserted admitted on all hands that it is the 
itself against artificial and unnatural Yoga system which is the best means 
bondage and under the patronage of of evolving spirituality inman. There 
Nagarjuna, as has already been said, it are different types of. Yoga, for 
became a definitely theistic religion with instance, Mantrayoga, Hathayoga, 
Devotion and Yoga as the great means of Layayoga, Rajayoga, etc., etc. But Yoga 
man’s liberation and emancipation. This in one form or another is an absolute 
introduction of Yoga is a historic change necessity for the attainment of real 
in Buddhism. Its services to humanity liberation. Thus the evolution of Yoga 
cannot be overvalued. Owing to this ina religion like Buddhism demonstrates 
Yoga system, Buddhism acquired powers. beyond all doubt that every true 
Nepal, Tibet, China, Mongolia,and Japan religion will have to evolve some 
were easily converted to Buddhism. But kind of Yoga if it aims at real 
side by side with this change there liberation and that the greater the 
developed a number of superstitions stress laid on Yoga, the quicker the 
which choked the life of Buddhism. I pace of man’s evolution and  con- 
need not dwell on the causes which sequently the sooner is ‘Nirvana’ or 
led to the fall of Buddhism in India. ‘Mukti’ or ‘emancipation’ attained, 
But the Yoga system of Buddhism which is the true aim of man's earthly 
cannot be held responsible for it. life. 


— ==% Re — 


Mind can be conquered only by Mind. 


Asa diamond can be cut only by a diamond, so mind can be conquered 
only by mind. But even that is possible only when the grace of the Guru is 
secured. This unconquerable mind is, as it were, a maid-servant of the Guru, 
and is at his beck and call. If, therefore, it is handed over to the control of 
the Guru, it shall give the aspirant the contentment and bliss which it alone 
can give. It is proverbial that the human mind is naturally full of many vices. 
But it has one saving feature. If it chooses to secure Divine Grace for man, 
it can certainly do so. Mind is its own friend or foe, a8 the bamboo is the 
cause of both its growth and destruction. The striking and rubbing of one 
branch of a bamboo against another produces a spark of fire that burns a whole 
forest of bamboos. Mind may destroy itself similarly, if it so thinks. The best 
means for its control is thus to make it our friend through the grace of the 


Guru, who alone can control it. ; 
—Ekanatha. 











The Mysticism of Islam. 


Bv Frroze Cowasjg DAVAR, M. A, LL. B. 


‘Yoga’ in its technical sense would starts, and is not a consistent system 


ee the system of philosophy, esta- like philosophy, though mystics may 


plished by Pataüjali, which holds that choose, if they like, to reconcile their 
salvation is available through a cer- experiences with philosophy, as in the 


tain Spiritual discipline and meditation Alexandrian Neo-Platonism. The Per-., 


on the Supreme Being. But in this sian poet Jami wrote a booklet onm 
article ‘Yoga’ is taken in its deriva- ;mysticism and significantly called itl 


tive and wider significance, which |‘‘Lawayah”’ or flashes, forit is through! 
implies union, the fusion of the finite |sudden flashes only that God-Realiza-| 
with the Infinite, of the ‘Jivatma’ |tion is generally achieved. 

[with the ‘Paramatma’. In this latter The shortest way to realize Godis 
Sense no religion can be said to be 
devoid of ‘Yoga’; for every faith reveals, 
in one way or the other, the path 
leading from bondage to emancipation | 


—_ 


through tense and powerful feelings, 
and the crown of feelings is Love. 
Knowledge is only a veil that hides 
A the Divine Beauty, and the more 
and from darkness to the Light Eternal. extensive the knowledge, the thicker 


Wen shali here attempt to see how the veil. One has to transcend know- 
Islamic mysticism has tackled this | =a C BABGZICA 


i edge and reason, open t 
problem of problems, SG EOIUE aD a a 
: Ecce tto nore onde dis. |a the beloved as the moth recklessly 
interested longing Or od. for His | fings itself on the flame. It is need- 
sake only. The 1 The DENE realization 1988 to teach the moth to love the 
through mysticism is immediate ang fame; it is equally ridiculous to acquire 
spontaneous, not gradual and by stages “e8tees of a University to qualify one- 
through reason and experiment. The 991 for the final stage of absorption in 
mystio’s heart is unsophisticated by ‘he Divinity through Tove. As a 
unadulterated by doubt. Mystic lore Ceed from tightened strings only; so too 
therefore cannot be analysed, system- OEO CEEE SA E o S E posal 
atized or demonstrated by proof, ang tion to the intensity of the feelings 
everyone is free to doubt its truth With which he searches the Supreme. 
except the mystic himself. It is basea UOve—love vehement and all-absorb- 
not on intellect but feeling, it seeks 428—i8 all that is needed in the aspirant 
not to know or comprehend God but to «*9 Win the cherished prize which is 
feel or apprehend Him. Mysticism lies “Pe goal of all humanity. 


at the core of all religions as butter Thou 
h 
in milk. When religion is divested ED the Prophet Muhammad, by 


exam 

of all ritual and ceremony, theology high CN icm p pitacned 3 
and philosophy, dogma and authority, onth of fasting x and prescribed a 
doubt and disbelief, the rest is the set his face eee me had GS 
ure yearnin the ES ite, and that life ana all forms E HEE OOE 
alone is what the mysticneeds. Mystical preached resi : of asceticism. He 
experience of God is available. gnation to the Divine 


É Will and i n A 
only spasmodically and by fits and |down in A EE to His Law as laid 
` oran. God in Islam is 





M sc. 
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not essentially identifed with His 
creation, but man is desired to lead a 
pure and virtuous life to please his 
Maker. Though the Islamic teachings 
are not pantheistic, it would be a 
mistake to assume that the Qoran had 
nothing to contribute to Sufism. It is 
true the Qoranic spirit encourages 
progress, not renunciation, and is 
therefore antagonistic to the ascetic 
spirit of Sufism, yet we find in the 
Qoran stray sentences which breathe 
pantheism and the omnipresence of God: 
for instance—''And when my (God's) 
servants ask thee concerning me, then 
will I be nigh unto them." 
"On earth are signs for men of firm 
belief and also in your own selves: 
will ye not then behold them 9’’ (LI. 
20-21). “We are (i.e. God is) closer 
to him than his neck-vein." (I. 15). 
“The Hast and the West is God's 

therefore whichever way ye turn, there 
is the face of God.’’(II.109). “He is 
the first and the last, the seen andthe 
hidden; He knoweth all things." 
(LVII.3). “God is the Light of the 
Heavens and of the earth." (XXIV.35 ). 
Similarly in other faiths, which are 
opposed to the ascetic life, e. g. Zara- 
thushtrianism, we can still find refer- 
ences to the Divine Omnipresence and 
the yearning of the aspirant to reach 
the Infinite. 


Sufism is said to have existed long 
before Islam, in fact ever since man 
first cherished a longing for Immortality, 
though it came to be known as Sufism 
some time after Islam was established. 
The Prophet Muhammad was himself 
somewhat of a mystic and, according 
to an unauthenticated tradition, had 
initiated a few select souls in the 
esoteric doctrines of spiritual life, 
leaving the Qoran with its laws and 
regulations for the masses in general. 
We need not enter into the possible 
sources of Sufism, but shall notice only 
the prominent characteristics of this 
mystic faith, wherein the love-chords 
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of the devotee's heart are stretched 
and strung to the uttermost. 


Sufism, like Vedanta, is strictly 


pantheistic, and the Sufi sees God 
everywhere and in everything, Sufis 
are divided into numerous sects, some 
believing in “Hameh oost'' ( allis He )» 
and others in ‘‘Hameh az oost (allis 
from Him); but the former belief is 
more peculiar to Sufism than the latter. 
It will be seen that ''Hameh oost?! 
(all is He) is very similar to the 
motto of the Vedantist—'Tattwamasi’’ 
(Thou artIt) As the Vedantist believes 
that all earthly. manifestations are 
Maya or illusion, only concealing the 
Reality, £0 too the Sufi holds that 
material objects are but symbols of 
the Spiritual Essence. The Vedantist 
turns his back on the world, which is 
a Mere mirage misleading him in the 
mazes of unreality ; so too the Sufi is 
a Sannyasi, who relinquishes the very 
idea that he has relinquished his 
family, friends and the ties of UG 


world. It is onl by Fang anni =. 
tion—of self) that Baga 


is available. Both the Hem and ne 
Muslim mystics meditate on the Reality 
and love God for His own sake, and 
not for heaven and its sensuous delights, 
They disdain all remuneration in this 
world and the next; what they want 


is only wast ul ŭl -( union of 
unions) with the Beloved. 
Pantheism enables the mystic, 


Muslim or Hindu, to realize a sense of 
nity in the midst of diversity, and 
his unity naturally leads to equality 
md universal brotherhood, Since the 
edantist and the Sufi have snapped 


all connection with the world, they 
breathe an air of perfect nonchalance. 
Since they derive their joy in the 


Lord, they are never sad 
but always a8 happy as love divine 
oan make them. The Sufi has to pass 
through four stages. When he is on 


the stage of Shari'at (law), he must 


act $n strict obedience to rules and 


or dejected 











190 THE KALYANA-KALPATARU 


never think of violating religious 
customs and traditions. The second 
stage is that of Tarigat (path) when 
the aspirant is supposed to lead a life of 
exemplary piety and virtue. The third 
stage is a very high one—that of 
Ma'arfat (Divine Knowledge ) when 
the Sufi is smitten with God's love 
and comes to know His true essence 
through inspiration and intuition. The 
fourth is the final stage of Haqiqat 
(Truth) when “the dewdrop slips into 
he shining sea’ and the seeker, 
released from custom and convention, 
attains to union with the object of his 
pursuit. Both the Sufi and the Vedantist 
discard academical knowledge and 
philosophies, and the former often 
delights in poking fun at the hypocrisy 
and superficiality of Mullas; but the 
mystics venerate their Murshids and 
Gurus as if they were God’s own 
representatives, knowing that itis only 
through the Masters that their inner 
eye would be opened to get a glimpse 
of the Infinite. In place of books and 
libraries, the Sufis and  Vedantists, 
guided by intense feeling and love, 
have recourse to Sama’a or Samadhi 
(ecstasy), the fruit of profound medita- 
tion, and sometimes to Raqs or Rasa 
(dance), the outcome of sheer joy at the 
communion with the Beloved. 





Persian poetry right down to the 
modern age was inspired by Sufism, 
and the poets had no other subject to 
tune their harp or fire their imagination 
except the beauty of the Beloved's 
moon-like face, the glamour of her 
cypress-tall stature, the redness of her 
ruby-lips, the bewitchment of her 
drowsy narcissus-eyes, and the fasci- 
nation of her  musky  hyacinthine 
locks. It was only during the last 
days of the Qajar dynasty in the 20th 
century, when Iran clamoured for 
constitutional Government, that the 
Sufi spell was broken and the poets 
took the love of their country for 
their theme. Poetry demands a higher 
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and (subtler form of expression; but 
Sufi poetry, which tries to express in 
words the inexpressible longing for the 
True, the Good and the Beautiful, had 
to seek its outlet through symbols and 
metaphors, which only could flash 


the glory ofthe Divine Union. To the 
uninitiated, Sufi phratreology will 
appear highly erotic and positively 
sensual, for the poet compares himself 
to an A’ashaq (lover) and sometimes 
even to a Rand (profligate), freauenting 
the lane of the M’ashooq (Beloved), 
cheered with a cup of Mai (wine or 
inspiration), poured by the Saqi (cup- 
bearer or medium of ecstasy) from the 
Kharabat (tavern or spiritual abode) 
conducted by the Pir-i-Mughan (keeper 
of the tavern or spiritual preceptor of 


forth the charms of the Beloved p 


the Sufis). The aspirant is right 
willing to lay down his life if the 
Beloved would remove her Hijab 


(veil or duality ) only for a second to 
enrapture him with her radiant beauty. 
The blandishing gesture of her Chashm 
(eye) and the Khāl (mole) on her 
cheeks are the be-all and end-all of 
the poet’s existence. The Saba (zephyr) 
which brings perfume from her locks 
is all his hope; the dust of her street 
is the only antimony for his eyes; his 
wandering in the Beloved’s lane is his 
sole Haj (pilgrimage), and her mansion 
is the only Qiblah (altar) that he 
worships. No matter whether he i8 
called Kafir (infidel) or Maumin 
(believer), he feels he is above all 
law and discipline, ana exclaims in 
the immortal words of Amir Khusraw :— 


“I am the Kafir ( infidel ) believing 

only in love, for I care not for 
religion; since every vein in my 
body is a chord (singing praises 
of the Beloved), T do not need 
the sacred thread.” 


EA after the inimitable manner of 


‘Tama woe 


-begon ; 
Tes fe gone lover; what havé 


with disbelief or belief ? 


| 
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lam killed by the Beloved what 

concern have I with union or 
| separation p' 

| The most sober of Persian writers, 
when they attempt poetry, give them- 
Selves up unrestrainedly to the raptures 
of youth and love and the exhilarating 
efforts of the inevitable grape-juice. 
Our concern is not with literature but 
with  mysticism, and the underlying 
idea in Sufism is, that since mystical 
experience is based not on reason but 
p feeling, and since the intensest 
form of feeling is love, no tribute to 
God can be greater than that ofa lover 
to his beloved, no mode of worship can 
hoe s0 fraught with zeal and sincerity 
as the self-elimination of the aspirant 
in the object of his Devotion, as the 
absorption of the moth into the flame, 
las the mergence of the seeker in the 
Sought. 








We see a similar vehemence 
the Bhakti-Marga 
medieval India. 
(Love-Devotion)of the Vaisnava saints 
poured itself through innumerable thrill- 
ing lyrics, which are a glorious con- 
tribution to the mystic literature of our 
country up to the dawn of British 
ascendancy. But in Hindu mysticism 
God becomes the lover, the devotee the 
beloved, thirsting for divine union. 
This worship reached its acme in 
Bengal inthe lays of Chandidasa, Vidya- 
pati and Sri Chaitanya Mahaprabhu and 
his followers. In Gujarat one comes 
across the very refinement of erotic 
delicacy in the Garbis of Dayarama, 
who was a rare poetic product of the 
Suddhadwaita Pusti-Marga of the 
Vaisnava cult established by Sri 
Vallabhacharya in the early years of 
the 16th century. Here eternal changes 
are being rung on the various phases 
of Sri Krsna’s early oareer—on the 
innocence of the Bala Gopala (Infant 
Oowherd) and the pranks of the butter- 


in, 
of the mystics of 
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stealing boy in his mother’s house, 
on the ravishing strains of his all- 
enthralling Bansi (flute), on his dalliance 
with women at wells and tanks, and 
his Ràsa-lilà (dance and Sports) with 
the Gopis in  Brindabamn. Foreigners 
will be justified in Saying that in picture 
and poetry, dance and song, India has 
gone Krsna-mad; but it must be admitted 
that there must be a streak of some 
blessed madness in all great art and 
mysticism in one formorthe other. 


The Gopi's complete dedication to 
Krenais expressed through a multiplicity 
of the most fascinating imagery ever 
invented, associated with the most 
mellowing cadences our language can 
command, The Gopi's abstracted looks, 
her tell-tale eyes, her quivering lips, 
her disarranged clothes, her dishevelled 
hair, her overturned water-pot, the sly 
titter of the maidens, and last of all, 
the stern rebukes of her mother-in-law 
have amused the youthful, captivated 
the hearts of those of aesthetic tenden- 
cies, and thrilled and exalted the souls 
of spiritually-minded people of numerous 
generations in our country. A respect- 
able woman values nothing more than 
her modesty and her reputation, and 
so does the Gopi; but once coming in 
contact with Krsna (Immortal Life), 
she braves the wrath of her mother-in- 
law, snaps her finger at society, defies 
convention, flouts at law and propriety, 
throws decorum to the winds, and led by 
one all-absorbing idea she rushes like 
an Abhisarika ( woman going to visit 
her lover) to lay her name and fame 
and all at the feet of the Lord, the 
spiritual marriage with whom is never 
attended with the danger of widowhood. 
This renunciation of wealth and fame, 
this defiance of the world and its 
restraints, this irresistible longing and 
ultimate fusion of the finite in the 
Infinite, in Sufism and Vaishnavism, is 
Yoga (union) as conceived in the widest 
implication of the term. 
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‘Reunion with the Divine.’ 


Zoroastrian Goal of Life. 


The word ‘Yoga’ has somehow 
acquired in  Hnglish a degenerated 
sinister meaning. To many Americans 
it is a term signifying some deep-breath- 
ing exercises or bodily postures ar- 
bitrarily contrived and alleged to have 
& curative value or hypnotic and psychic 
forces to be developed with a view to 
work miracles of clairvoyance, levitation, 
etc. So Westerners travelling through 
India display occasional curiosity to 
meet a Yogi, and are satisfied with 
some low tricks of a juggler, snake- 
charmer or thought-reader. Even in 
India people dub as Yogis some of 
those who, impelled by sheer laziness 
(a4) have adopted an easy life of a 
roaming mendicant waiting on hills or 
riversides to receive a gullible victim, 
whose thirst for power and pelf may 
yield concrete results. Thus it is 
essential to correct the wrong notions 
surrounding the term'Yoga’ at present. 
We Indians must not use it loosely 
in connection with psychic subnormal 
or abnormal powers of human conscious- 
ness, and must not use it for commercializ- 
ing any system of mental culture with 
a mercenary or^even higher motive, 
Yoga is not a passing phase in human 
life, but the final consummation of 
one's whole existence, a process involv- 
ing myriads of lives and incarnations 
throughout a scheme of Evolution, 
While describing the Zoroastrian scheme 
of "Yoga", I must add that it tallies 
with the Aryan Vedic ideals of Hinduism 
jn essence, and it deals with the 
sublime goal of life without regard to 
acquisitions of power or Prosperity in 
amy one incarnation of human worldly 
existence. Yoga has to deal with the 
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eternal and not the fleeting interests of 
our divine essence—the spar 
Shall one day be the Flame 
dewdrop that shall merge 
ocean. 













The Zoroastrian Plan of the Great 
Architect of the universe is roughly 
this: When manifested Divinity emerged 
from ‘Boundless Time’, there were 
radiated numerous divine elemental 
essences (called Fravashi, and pictured 
a8 a circle with wide-open wings). 
These conscious angelic hosts deliberate- 
ly selected the alternative of ‘going 
down into matter, fighting with Satanic 
delusion, acquiring perfect wisdom 80 
as to be enlightened, and finally getting 
the status of creative Lords of existence”. 
They discarded the other alternative 
of ever remaining like hot-bed plants 
under the protective guidance of the 
Almighty “devoid of the knowledge of 
good and evil". Therefore, they were 
sent down here into this world's 
Kurukshetra, to be tried and tested till 


the predestined victory was won against j 


devilish temptations, so that ultimately 
“the inner warrior" attain to 
his lost paradise once again in unfettered 
perfection, The human spirit was to 
acquire wisdom by experiences which 
formed his Conscience ( derivatively 
meaning a store-house of Knowledge ) 
and constantly feel the cramping effect 
of this unreal deluding world of matter; 
80 that he was ever dissatisfied. This 
divine discontent ig to urge him on 
through an eternal quest, till the fetters 
of ‘ignorance, darkness and death” were 
broken once for all. Then would he 
Perceive that the wall separating his 
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ego or personality from the Divinewwas 
only illusory; and that his conscious- 


ness was incapable of keeping his 
individual existence apart from the 
universal all-embracing ocean of ''the 
one Thinker and the one Actor." The 


final self-surrender was also to be the 
self-abnegation of egotism. Zoroastrian- 
ism. has several names given to this 
final goal of our souls. They are all 
very significant for understanding the 
real meaning of Yoga. 


(1) ‘Rist-akhez’ (Rising of the Dead) 
implies that the spark lies dormant 
till finally roused into activity, that 
human individuality is more or less a 
state of “Death viewed from the 
heavenly standpoint; because when the 
daily roll is called in Paradise, the in- 
carnated ego is so engrossed in material 
pursuits that he does not answer it. 
Therefore, he is dead to the higher 
impulses and inspirations. Longfellow 
rightly said: “The soul is dead that 
slumbers’’ and Jesus referred to this 
state of engrossment into the lower 
world when he told one of his disciples, 
“Let the dead bury the dead" implying 
that worldly attractions and functions 
were supreme in importance over those 
who were ''dead'' to the higher calling. 
Christianity therefore added, “He who 
has once heard the Word shall never 
die.” Briefly, this resurrection or rising 
from the grave is a reference to the 
revival of the spirit, when he wakes 
up from the deadening influences of 
Matter, and prepares for “return home'' 
and thereby answers God’s roll-call 
till he is marked ''Risen again from 
Death". This rising is a gradual process 
till death is conquered finally, and he 
is fully conscious of his nobler destiny: 
“To be perfect as thy heavenly Father 


is perfect.” So Yoga implies an awaken- 
ing from the worldly delusio: ic 
crippled a spirit as much as D 

(2) ‘Tan-e-pasin’ ( The final physical 


body ) refers to the various incarnations 
25 Y 
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which a human ego takes up in order 
to gain thorough mastery over material 
charms that lead to Sin and Death. 
“The wages of Sin is death’’ because Sin 
(Gunah) is gradual consumption of physi- 
cal, moral and mental fibres of man’s 
personality. When experiences accumu- 
late, the destruction is avoided till 
the final incarnation is reached, when 
he is free. The same eventuality is 
referred to as Ravan-Bukhtagi. , 


(3) ‘Ravan-Bukhtagi’ ( Liberation of 
the soul): The soul was a prisoner in 
the “house of illusions’? where he was 
temporarily sent. Later he achieved 
freedom from the fetters and bondages 
of ignorance and was no longer im- 
prisoned. 


(4) ‘Frasho-gard’ ( Renovation) is 
another way of expressing the same 
achievement. Final liberation renews 
his whole being so that he is ‘'garbed 
in the angelic light of innocence". 
The lower self which looked so imper- 
fect—sometimes more animal than 
human—is so redeemed as to be more 
superhuman than man; therefore he is 
renovated and restored to his birthright 
of a glorious existence and is no longer 


disinherited. His paradise is regained 
LUD ith GE TOT tn, In, 

Now there is a dangerous mis- 
conception in the minds of men 
regarding such a goal. People think 
of this reunion as a mere terminus or 
a point, while as a matter of fact it 
is a constant process of long journey, 
a line, so that each moment of noble 
living is a step towards reunion. If I 
boarded a ship for London, every 
minute would bring me nearer that 


destination, and so when I reach it 
the process is ended. One should 
therefore agree with the statement 


‘Yoga is now and here'" and not a 
piously hoped-for remote event which 
one can await lethargically. Like St. 


Augustine’s ladder “each sin surmonnteg 
is a step to the nobler destinies,” 
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Yoroastrianism, therefore, emphasizes 
the fact that “each good thought, word 
and deed leads constantly to the 
Eternal Paradise.” Yoga is therefore 
not a sudden thunderbolt, but a steady 
stream demolishing the barriers that 
separate the incarnated ego from his 
“Beloved”, When I refer to this 
‘meeting of the Beloved’’, I must take 
note of Sufism which got its inspira- 
tion from ancient Iran. It is a mystic 
llegory of the yearning of the soul to 
return ‘‘Home’’, God is''the Beloved’’ 
to be reached in a state of intoxication 
with wine (sacred knowledge) to be 
served by a wine-bearer (The Teacher 
or Adept), and the meeting was to be 
behind the veil in the inner chamber 
“when the cup is emptied to the dregs''. 
Here is a parallel to the Rasalila of 
Brindaban with the only difference 
that there the devotees are females in the 
presence of “The only Purusa’’. Here, 
too, there is wailing through separated 
existence and a state of distracted 
madness urging the heart to have a 
vision of the Enchanter. In Sufism 
one hints at a sublime meeting of a 
satisfying character in a state of ecstasy, 
when wisdom vivifies the whole of 
ne's personality—and Love and “Wine” 
re the paths of Yoga. This Iranian 
biloso is Zoroastrian in origin 
hou misunderstood. When 
Manstr, the great Sufi proclaimed 
"I am the Truth", he was executed. 
The realization of one's identity with 
the consciousness of God has often 
been misrepresented as egotism, arro- 
gance and insolence, because during that 
state one utters such axioms as “I am 
Brahma, That am I”, etc. As a matter 
of fact, Yoga implies the destruction 
of one's lower self, and therefore 
there is no "I and you'', but only one 
all-embracing state of consciousness—a, 
synthetic sweep of true vision where 
the ''Z’’ is lost. 


. There is a beautiful Zoroastrian 
ritual symbolizing these truths. Water 
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(elemental essence) is brought from a 
well (Creator) mixed with milk (Life) 
and Soma-Juice (wine of wisdom), 
and after the pestle ( Fate ) has done its 
work in the mortar (incarnation ), the 
mixture is frequently passed through a 
saucer with nine holes(this body) and 
finally it is returned to the Well |! 


Zoroastrianism lays down certain 
requirements of a man’s disciplined 
life before he can meet God: 


(1) A happy mind: Many a sin is 
committed in a state of misery and 
wretchedness. True happiness is felt 
through harmonized balanced feelings. 
So it is true to say: ‘Happiness leads 
to virtue.” Of course, when happiness 
is sought through sensations, self- 
gratification or acquisition of wealth 
for its own sake, one is never truly 
happy. True happiness is gained through 
contact with the Divine rhythm when 
one’s desires throb in tune with His 
Plan and Will. 


(2) The benevolent soul: Life led 
in service and for high ideals of 
Altruism, whereby one grows like a 
flower unconscious of beauty and 
fragrance even when it spreads happi- 
ness all around. 


(3) A healthy body: One’s body is 
to be treated as one’s horse, so useful 
and faithful when well cared for. Yet 
the horse should follow a course dictated 
by the master, Our body is therefore 
not to be mutilated and persecuted, but 
kept in a state of sound health so that 
it can lead us through this ‘desert of 
Samsara to our goal in willing co-opera- 
tion. A Yogi's true friend is, therefore; 
& well-controlled, trained, healthy: 
willing and obedient body. 


(4) A sensitive conscience: This 
should like à mariner's compass ever 
point to a true North. One should 
welcome Scruples, compunctions and 
warnings arising from one’s heart, a8 
Such signs may be the outcome of past 
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experiences from previous incarnations. 
Remorse and repentence are similar 


admonitions when one goes wrong. 
These should be respected and attended 
to. “The inner  tyrant'" that often 


deprives us of hunger and sleep is a 
good disciplinarian. 


(5) Rectitude and Integrity amount- 
ing to utter Purity, so that one lives 
like a plumb-line without the least 
crookedness. He is to be straight and 
Square with all and honest with himself. 
This rectitude has to  permeate all 
Spheres, even the common everyday 
objects like our food, our play or daily 
occupations. The searchlight of purity 
must enter all the nooks and corners 


of one's existence, and there should 
be no division of life into watertight 
compartments of ‘commercial life'', 


“religious life’’, etc., etc. 


These qualifications are acquired by 
a Zoroastrian through certain stages of 
“Tnitiation’’. They are briefly: 


(1) Fresh birth (ornew orientation 
of life when the soul assumes charge 
of the personality ). 


" (2) Oaptainship of the vessel that 
is to take the stream—a Stage when he 
kicks clear of this shore of delusions, 
and sails onward towards the harbour 
of enlightenment. 


(3) Mastery of the spiritual appara- 
tuses when he can guide others. 

(4) Magician dealing with occult 
higher forces of man leading to perfection. 
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(5) The Yogi whose existence is 
in tune with the infinite, and whose 
being is absorbed in the Divine. 


(6) The Brilliant light of benevo- 
lence and wisdom that guides others in 
darkness—an adept. 


In this condition heis free from the 
shackles of “food, old age and death", 
because the physical body which was 
Subject to these no longer imprisons him. 


Mention is made of some who 
underwent such Zoroastrian discipline 
and are now Gosha-nashin installed in 
some secret shrine as “The world's inner 
Hierarchy’’:—King  Kai-Khusru, Priest 
Pesho-tan, etc., and it is hinted that 
Zoroastrianism is even now under the 
special care of Pesho-tan and his band of 
fifty initiates, who work for Zoroaster’s 
message in Iran, with their centre in 
one of the Persian mountains and their 
servants spread all over the globe. 


All glory to them who, though they 
attained the peace of paradise, dis- 
carded it in order to guide the “Orphan 
humanity”. They await, at the threshold, 
all weaker souls mounting the ladder 
with sore bleeding feet, and have 
renounced their own blissful ecstasy 
so that others might be benefited. May 
we deserve their care | May we reach 
the goal of reunion, where petty 
worldly interests lose their importance 
and disappear || “May we see Him, 
may we be drawn into His circle and 
may we be reconciled in His friendship. 
to be one with Him'’—Amen ll. 
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The Yoga of Modern Psychology. 


The original meaning of the 
Sanskrit word ''"Yoga'" (from the root 
Yuj meaning to join or unite) is union. 
Union always implies two or more 
units or entities to be united. 
Whatever may have been the philo- 
sophical implications of Yoga in the 
past, the term is at present generally 
used in the sense of ‘union of the 
individual soul with God’’. This at 
any rate is the sense in which the 
learned editor of the ‘Kalyana-Kalpataru’ 
has used it in his letter of invitation: 
"We propose to use the term in the 
more liberal sense of union with 
or realization of God." This, however, 
is not the sense in which the term 
has always been used. In the 
Bhagavadgita it has been used in 
Several other senses also. In the 
€Xoga-Sütras of Patanjali the term is 
used for 'Ohitta-vrtti-nirodha' (control 
of the modifications of the mind). We 
have, therefore, not to offer any 
apology if we use the term in a 
slightly different sense from that of the 
learned editor. 


Modern psychology is an empirical 
science. As such it tries to steer 
clear of all metaphysics. It is aptly 
called ‘ta psychology without soul’: 
(the word psyche means a soul and 
psychology originally meant a dis- 
course on soul), the latter being a 
metaphysical entity and therefore 
beyond the pale of science. Psychology 
has far less to do with God asa 
metaphysical entity. There is no 
problem, therefore, of union between 
soul and God in modern psychology. 
Still there is much of Yoga in the 
original and literal sense of the term 
Modern psychology may not 
have given us any knowledge about 
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the soul and God, but it has certainly 
given us a lot of useful information 
about the concrete human personality, 
much of which was unknown until very 
recently. Equipped with this knowlege 
we are now in a better position to 
understand the springs of human 
activity, the causes of our suffering 
and misery, and way to peace and 
happiness. It is on the basis of this 
knowledge that we can formulate a 
slightly new system of Yoga which 
will be very useful to humanity and 
will serve the interests of religion and 
philosophy. 


Human personality, according to 
modern psychology—leaving aside the 
differences of opinion—is not a unitary 
entity or agent. There is more off 
plurality than of unity within it. 
The various psycho-physical factors 
which compose it are not always in 
harmonious relations. Unity is an 
ideal rather than a fact of mental life. 
All men strive to attain a fully 
conscious unity within them, but only 
afew attain it. Human consciousness 
is like a theatrical stage on which 
numberless quasi-independent propen- 
Sities, urges, impulses, desires, ideas 
and emotional trends appear to play 
more or less chaotically. They come 
from somewhere behind the back-. 
ground screen, take possession of the 
stage, play some part and retire 
temporarily back into the ‘green’ | 
room. ‘These tendencies are of various, 
kinds: Cognitive, affective and cona-| 
tive; “moral? and “immoral’’, fiendish | 
and divine; selfish and social; physical, | 
physiological, mental and 


i 
spiritual.| 
The stage of consciousness on whioh| 


they make their temporary appearance 
is the only part of the whole theatre 








| 
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of personality which is in the lime- 
light; the rest of the theatre remains 
dark. The human personality is thus 
conscious of only a small fragment of 
itself. It is unconscious of most of 
its powers, potentialities and urges. 
From this point of view it is compared 
to an iceberg, only a small portion 
of which is seen above the level of 
water, the rest of it, which is by far 
the greater portion, remaining under 
water, The elements, factors or con- 
stituents of the personality are not 
always and in all cases well-integrated, 
united or synthesized. They are often 
at war with each other. They do not 
stage a unitary, consistent and harmo- 
` nious piece of drama. The human 
consciousness is a battle-field rather 


than a theatrical stage. Sometimes 
there are more serious factions and 
splits which make the personality 


weak and diseased and disable it from 
adjusting properly to. its environment. 
Serious conflicts lead to repression of 
some urges which recede into the 
unconscious background, and, having 


formed more or less independent 
groups called complexes, dissociate 
themselves from the main stream of 


personality. Thus are sown the seeds 
of various neuroses and psychoses from 
one or the other of which almost 
every individual suffers at some time 
or other in his life. From this point 
of view human personality may very 
well be compared to the ‘Indian 
nation’’ in which unity, integration, 
synthesis, harmony and co-operation 
among its several discordant, clash- 
ing, conflicting and self-seeking 
parties or communities—each of which 
fights for its own petty claims and 
wants to possess the resources of India 
without conceding to others their just 
and due share,. are conspicuous by 
their absence. They are - mere ideals 
and have to be realized with great 
effort, Like a beautiful piece of art an 
integrated personality has to be created 
and evolved by conscious and persis- 
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te 
tent effort. In fact, to construct a uni- 
fied and harmonized personality, with 
its accompaniment of strength, joy and 
peace, is the noblest of all arts. It is 
this kind of unity, union or synthesis 
within one’s own personality which 
forms an important part of the Yoga 
of modern psychology. Higher Yoga of 
mystic union with the Divine is not 
possible without success in this kind 
of Yoga. Sri Krsna was right when he 
Said: "He accomplishes the misery- 
killing Yoga, whose eating and drink- 
ing, enjoyments, waking and dreaming, 
desires and actions are well-harmon- 
ized." (The Bhagavadgita, VI. 19). A 
disintegrated personality, having con- 
flicting desires and motives, can never 
attain success in any field of life, just 
as an unorganized subject nation can 
never win independence. The first and 
the foremost aim of a Yogi, according 
to modern psychology, is to be a per- 
Son, an integrated personality by re- 
solving all internal conflicts, by giving 
due share and right opportunity of 
satisfaction to all psycho-physical needs, 
by establishing a hierarchy of desires 
in which all of them find a suitable 
position and place, and by avoiding 
all sorts of suppression, oppression and 
strangulation of any important aspects 
of one’s life. There should be a master- 
jing purpose of life,for the realization 
-of which all energies of the personality 
must voluntarily offer themselves and 
all petty desires must be kept within 
their bounds and under the control of 


-the federated whole. This Yoga gives 


zest, strength, peace and joy which are 


needed for all sorts of social, religious — 
and mystic achievements of individ- 


uals. 


self, the individual 
attaining harmony 
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^ 
distinguishable but not  separable 
aspects of one whole being. Just as 
integration and harmony are needed 
within the individual, adjustment and 
harmonious relations are needed between 
the individual and his environment in 
order that we may have a peaceful, 
happy and prosperous life. To attain 
perfect adjustment with the environ- 
ment is a much more difficult task than 
to attain harmony within oneself. 
Success in one, although essential for the 
Success in another, does not ensure and 
imply that in the other, Indian genius 
has always excelled in the subjective 
Yoga but has unfortunately failed 
often in the social one. The main 
reason for our failure in adjusting 
properly to the environment has been 
that we as a race have been more of 
introverts than of extroverts. We have 
always sought for God within ourselves 
rather than within society and nature. 
We seldom faced reality; often took to 


flight from it. We never tried to 
master nature, but yielded to it and 
worshipped it, as we have always 


feared, yielded to and worshipped our 
invaders in the past. Our long stand- 
ing political subjection is due to our 
lack of effort at this Yoga of adjust- 
ment. Want of proper adjustment to 
the environment, both social and 
natural, and the consequent tendency to 
run away from difficulties and to re- 
treat within oneself are responsible 
for many a mental disorder rendering 
the individual incapable of any notable 
achievement. To attain perfect adjust- 
ment with the environment, the indivi- 
dual has first to understand the true 
relationship between himself and the 
environment and then to fulfil the 
obligations incidental to his place in 
nature and society. A proper attitude 
of ‘give and take’’, a balance between 
self-seeking and self-sacrifice, and a 
happy mean between conquest and sub- 
misson have to be established between 
the individual and the society in order 
that the former may feel at home in 
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the latter. Higher ends of human life, 


if there be any, can only be attained 
when this much has been achieved. 
Sri Krsna was right when He said to 
Arjuna on the battle-field of the 


Mahabharata war: “Man attains success 
(in realizing the highest end of life) 
by performance. of his own duty ( Swa- 
karma) and thereby worshipping That 
Being ( the Great Cosmos) from which 
all beings (creatures) originate and 
which is spread out (manifested) in the 
form of all this universe.” ( Gita XVIII, 
46). A philosophy of life which induces 
the individual to run away from 
the battle-field of life and to with- 
draw within oneself in order to escape 
is not a sound philosophy. It 
the society poor and the 
dissatisfied and nervous. It is why in 
all the stories of the Yogavasistha, the 
greatest philosophic epic that the world: 
has ever produced, the spiritual teacher 
asks his pupil not to leave the world 
and his place in it but to understand 
his right relations with the environ- 
ment and to act accordingly. “An Arya 
(mobleman) is one who takes his 
proper place in nature (cosmos) and 
acts accordingly, who does what is 
Proper and does not do what is not 


individual 


Proper. He is an Arya who acts in | 


accordance with what the situation: 


demands, what his mind determines, 
what ethics demands and what the 
great scriptures enjoin 


upon him." 
(Via. 126, 54-5). "They "n phil- 
OSOphers but fools, who do not. live a 
balanced active life demanded by .the 
Situation in which they are placed; 
those fools are not philosophers, who 
childishly run away from their natural 
situations,» (The Yogavasistha VIa. 104. 
EO mhroughoufetne entire cosmos 


One gets desired happi 
ppines h 
proper striving, m A pice AMRTOSE 


i here is no sin in 
doing what is av : 
u 5 à 
Via. 106, 6). ral to one." (Ibid. . 
Thus ha: Shin 
adjust rmony within and proper’ 


ment, with the environment are | 
O aBpects of the new Yoga which, | 
$ 


the t 


2 


renders ` 














No.1] 


is in line with the fndings of modern 
psychology. We outline below some of 
the general principles of this Yoga for 
those who should like to practise it. For 
further and detailed information books 
on  Psycho-analysis, Psycho-therapy 
and Mental Hygiene may be read. 


1. We should be fully aware of 
our inherited capacities and incapacities 
by carefully studying the achievements, 
successes and failures of some of our 
ancestors on both the mother and the 
father sides. 


2. We must understand as much 
of the world and our environment as 
possible. This understanding must be 
based on scientific knowledge. 


3. We should learn to face facts 
and should never try to evade, escape 
from or. dodge the unpleasant situations. 


4, We should effect a compromise 
between our social and individual 
tendencies. 


5. Avoiding both brooding over 
and worrying about the past and ex- 
cessive day-dreaming about the future; 


we should try to live in the immediate 
present. 


6. We should learn fo understand 
our own present problems and to solve 
them ourselves. To approach our 
present problems in terms of the past 
and in imitation of others will not 
bring about the right solution. 


7, From an early life we should 
form a habit of making effort and 
taking delight in successful achieve- 
ments. 


: 8. In case of conflicts within our 
|, own minds between antagonistic desires, 
we should fairly admit the claims of 
both sides and try to effect a compromise 
between the two .in which both of 
them may get greater or less satis- 
faction. In case such & compromise is 
not possible, we should have a 
Synthetic ideal of life in which all 
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the conflicting urges find their due 
place and proper satisfaction. 


9. We should know fully well, 
through psycho-analysis and liberal self- 
Study, all the insistent urges of our 
life with their relative strength and 
importance. Being equipped with this 
self-knowledge, we should establish a 
hierarchy of desires in which the top- 
most place must be occupied by one 
supreme and comprehensive end of life 
to which all others must conform. In 
this hierarchy of desires the sensual 
ones must be subordinated to intellec- 
tual and spiritual ones, for the mere 
fact that the satisfaction of sensual 
desires is shortlived and much less 
productive of individual and social 
good than that of the intellectual and 
spiritual ones. 


10. Self-control, self-restraint and 
self-denial are often very much needed 
by the individual to become" more 
efficient and to realize greater ends of 
life. They should not, however, be 
brought about by force and by shutting 
our eyes to the claims of those tenden- 
cies which we have to inhibit tem- 
porarily. Postponement of satisfaction 
of certain urges should not take the 
form of their permanent repression, 
This is possible only when the ideal 
of life is so liberal that every side of 
life finds its fulfilment in its realization, 
The life of Sri Krsna depicted in the 
Hindu literature is the fullest life 
known to humanity and can serve as — 
an example in forming an ideal of | 
life, in which all sides find fullest. 
satisfaction. 













11. We should have a d 
exact knowledge of 
ends we seek and 
time and energy in 
either do not help 
major ends of 
away from the 


psychology; t lese : 


have rightl; 








200 THE KALYANA-KALPATARU 


namely: Perfect social adjustment 
(Dharma), Acquirement of the neces- 
Bary requirements for maintaining a 
prosperous existence (Artha), Satis- 
faction of all the biological and psy- 
chological urges, especially that of the 
Sex (Kama) and Attainment of Spirit- 
ual Freedom and Peace with its 
accompaniment of abiding Joy (Moksa). 
They may be construed differently in 
accordance with the evolution and 
insight of each individual. 


12. Let truth, justice and reason 
rather than emotion and blind pre- 
judice rule our life. It is the former 
that can bring about harmony within 
and adjustment without. 


13. In social relations with other 
fellow-beings we should try to imagine 
ourselves in their situations and, 
having visualized as to how there we 
would like to be.treated by those in 
our situation, we showld treat others 
both’ positively and negatively exactly 
in the same way. A little quantity of 
practice of this principle is more 
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prodvotive of individual happiness and 
social good than tons of reading books 
on Ethics. 


14. We must be fully acquainted 
with all our biological urges and animal 
instincts and should never be ashamed 
of them, as they are the motive forces 
of our personality. Whether we will 
or not, they will have their fulfilment, 
if not directly, vicariously. If we 
choose, we can bring them under our 
subjection and get useful work done 
through them, We cau also in a friendly 
way wean them off from their 
usual or  baneful objects, sublimate 
them and change their mode of satis- 
faction, But despised, disregarded, 
evaded and repressed, they become 
sources of many kinds of mental and 
physical maladies. 


15. A sound and healthy physical 
body is the first requisite of harmony 
and adjustment. Nothing incapacitates 
the body as much as mental worry 
and use of stimulating drugs. Both of 
them should be avoided as enemies. 





The Characteristics of Saints. 


Him alone we may call a 


who looks upon gold as a clod of earth; who looks upon a jewel 


saint who sees God in all beings; 
as a mere 


stone ; who has driven out of his heart anger and passion; who harbours peace 
and forgiveness in his mind; whose tongue is given merely to the ER of 


God's Name. As trees do not know honour and dishonour 
who worship them and those who cut them, similarly 
courage look upon honour and dishonour alike “That 


Law of Sainthood, which regards 
efficacy of God's Name, 


as they are equal to those 
the saints in their supreme 
is the supreme 


as necessary a perfect belief in the 


and which requires us R 
desires. He alone . has reached- ecstasy, to eradicate all our other 


and dishonour.alike. He alone is the beloved of 

i God, 
and enemy alike. He alone is the king of Yogis uh 
clod of earth with equal eye. Such a one is a 
makes all the three worlds pure by his presence 


honour 
© looks upon friend 
ooks upon gold and a 
great purifying power, and 


who looks upon 


1 gin. 


feet. A mere remembrance of him puts an end to al The very gods worship his 


—Namadeva, 


——— 
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Yoga in Christianity. 


All forms of Yoga imply ‘Union’ 
or the realization of God. Although 
the word ‘Yoga’ is by no means 
familiar to the average Christian, its 
equivalent in physical and mental 
discipline, in contemplation and ecstasy 
and the unitive life has been known 
and practised under the general term 
[‘Mysticism’ from time immemorial. 


Pataüjali in his second aphorism 
states that “Yoga is restraining the 
mind-stuff from taking different forms;’’ 
in other words he asserts the 
supremacy of mind. The mind-stuff has 
been rightly compared to a calm, 
translucent lake with waves or ripples 
running over the surface when external 
thoughts or causes affect it. These 
ripples form our phenomenal universe, 
i.c. the universe asit is presented to us 
by our senses. If we can make these 
ripples cease, we can pass beyond 
thought or ‘reason and attain the 
Absolute State. 


All forces in the body, when not 
“wasted, go to form what is known as 
Ojas.in the science of Yoga; especially 
the reproductive and sexual energies 
when controlled are easily transmuted 
into Ojas. This chastity and continence, 
which is an integral part of Yoga, is 
also recognized by  Ohristianity as 
indispensable factors for the aspirants to 
Divine Union. In all the great faiths 
when it is desired to reach great heights 
of spirituality, this form of austerity 
is not only recommended but enjoined: 
It lies at the very heart of Chistian 


Monasticism. . i i bax iau 


As the goal of .Pataüjali's Yoga 
system is.the isolation ‘of the true self 


By ARTHUR E. MASSEY. 


mystic seeks through renunciation of 

the lower carnal self and in contempla- 
tion his objective, i. e., Divine Union, 

or Ultimate Reality. In this pursuit 

the mystics of all religions have 

reached a plane where the things that 

divide them seem insignificant in 

comparison with the one supreme 

quest in which they are united. 


As with the Bhaktiyogt, the 
Christian mystic is distinguished by 
an immediate and compelling sense of 
the Divine Reality. In his intimate 
communion with God through medita- 
tion or prayer and contemplation 
(Dhyana) he is able to achieve 
immediate realization of God whilst 
the world and all its concomitants 
drop away into oblivion. 


There is much the devout aspirants 
can do by way of entering on the 
mystic experience. There is the 
preparatory moral-discipline (Yama and 
Niyama). Then there is the physical 
discipline (Asana and Pranayama), and 
finally there is the mental discipline 
(Pratyahara and Dharana). It is. only 
after this long initial preparation that 
the aspirant arrives at the true mystio | 
way. Under the head of. Yama, five | 
moral precepts of the nature of restrai 
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but also to the inner state of mind. 
He condemned, for instance, impurity 
of thought as strongly as impurity of 
act; and not murder only but the 
anger and hatred from which it 
proceeds. It is not enough, he said, to 
avoid injury or hatred. Enmit must 
be overcome by love. Gautama Buddha 
taught the same. Undoubtedly the five 
Yamas may be similarly interpreted as 
applying to thought as well as deed. Satya 
will not be merely verbal truthfulness, 
but inward truthfulness of thought; 
Brahmacharya will not be merely absti- 
nence from acts of impurity, but also from 
lustful thoughts and passions. Patafjali 
taught that these five prohibitions are 
the Universal Great Vow, not limited 
by life-state, space, time or circumstanc- 
es. They represent the absolute and 
unchangeable moral law. The positive 
Observances, described as Niyama, are 
also five in number: 


1. Saucha, 
mind. 


purity of body and 


2. Santosa, contentment with one's 
lot. 


3. Tapa, the practice of austerities, 
or what is known to the Christian as 
‘mortification’, implying a drastic and 
painful curbing of the lower passions 
and desires. ‘If thine eye causes thee 
to stumble,’ said Christ, ‘pluck it out 
and cast it from thee.’ 


4. Swadhyaya is  self-study—the 
study of the spirit and the seeking of 
God within. It answers to what Chris- 
tians call ‘meditation’—the , dwelling 
upon some passage of scripture or some 
sacred theme, which brings one into 
closer communion with God. Swadhyaya 
follows mortification with healing, 
air and light by which the soul 
opens herself out to the breath ana 
sunshine of the life of Goa flowing 
in upon her. 


. B. Iswarapranidhana is giving God 
the central place in one's life so that 
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He becomes the motive of all action, 
Losing ourselves in God we are able 
to say: “Not I but Christ that liveth 
in me. When this attitude has be. 
come a permanent establishment, from 
it comes, says Patanjali, the attainment 
of Samadhi, which is the Supreme 
condition preceding Divine Union. It 
is not enough to abstain from murder 
and lying and theft and incontinence 
and covetousness, or to have attained 
to purity and contentment. It is not 
enough to practise rigid austerities or 
to be diligent in sacred study. If we 
would progress in the mystic way we 
must cease to make self any longer the 
central motive in our lives. We must 
lose ourselves in God. We must keep 
God ever uppermost in our thoughts 
with whole-hearted Love so that His 
Service, which is ‘perfect freedom", 
becomes our ruling and directing 
passion, 


Pataüjali' emphasis upon the 
strictest moral discipline as the essen- 
tial first step in the soul’s ascent to 
God is the equivalent to the Christian 
mystic’s ‘Way of Purgation' its 
negative aspect is detachment, which is 
the stripping away of all unnecessary 
or harmful things which dissipate the 
soul’s true energies. This detachment 


has athreefold character, It is detach- 


ment from all worldly wealth, all 
finite goods, for the attainment of the 
true spiritual riches, This is "Poverty". 
Detachment from all the pleasures of 
Bense, for the attainment of the true 
Spiritual joy is "Ohastity'' and detach- 
ment from all praise and esteem, the 
&bnegation of the very self, for the 
attainment of the true Divine Self 
|i "Obedience". The Christian monk 
wears a chord with three knots in 
it signifying his vow of ‘Poverty, 
Chastity and Obedience! 
y and Obedience”, 








"God is Pure Good in Himself,” 
Bays Eckhart, ‘therefore will He dwell 
nowhere but in a pure soul. "There 
He can pour Himself out; into that 


ail 
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He can flow. What is purity 2 It is 
that a man should have turned himself 
away from all creatures and have set 
his heart so entirely on the Pure Good 
that no creature is to him a comfort, 
that he has no desire for aught crea- 
turely, save so far ashe may apprehend 
therein the Pure Good which is God. 
And as little as the bright eye can 
endure aught foreign in it, so little 
can the pure soul bear anything in it, 
any stain on it that comes between 
it and God. To it all creatures are 


pure to enjoy; for it enjoyeth all 
creatures in God, and God in all 
creatures,’ 

The way of purgation consists 


mainly in mortification and the life of 
meditation or prayer. Christian ascetics 


have gone to extreme lengths like 
Hindu ascetics in the practice of 
austerities. But the more illuminated 


mystics have always realized that it 
was not so much the body which 


needed mortification as the will, which 


has to be cured of i ride and self- 


regard. Where the dominating motive 
is the Love of God, Prayer and Medi- 
tation open out the deep places of our 
Spirits to the inflowing tide of the 
Divine Grace and Love; this renders 
abortive all the old lower passions 
and the former temptations naturally 
lose their hold like the faded leaves 
of a tree, leading assuredly to God- 
Realization. Thus we see how the 
mystical Christian ways of purgation 
come so near to the Yamaand Niyama 
f the Yogasitra. 


It is obvious that both Hinduism 
and Christianity lay great stress on 
the need of a strict preparatory moral 
discipline, and not without reason; for 
Without such rigorous moral discipline 
the practice of contemplation is not 
only a farce but positively harmful. 
For in contemplation the conscious 
Mind is deliberately induced to rest 
from its activity, and so removes the 
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barriers which that mind normally 


places on the unconscious or subcon- 
scious mind, much as they are removed 
in sleep. To do this without prelimi- 
nary moral discipline is to rouse a 
medley of repressed impulses and 
desires, which lurk in those hidden 
regions of the mind, including not a 
few evil imaginings of the lower nature, 
which prove only too ready to flock 
in and fill the mind. Instead of 
communion with God one will ex- 
perience pleasurable day-dreams, at 


the best harmless, at the worst 
defiling and injurious. There is no 
short cut to God-Realization. The 


aspirant must be prepared to traverse 
the long difficult road which all the 
saints have trodden. In Chapter II, 
Sutra 33 of Patanjali it is stated: ‘In 
order to exclude from the mind 
questionable things, the mental calling 
up of those things that are opposite is 
efficacious for their removal." Nothing 
could be clearer than this. It is a 
well-known psychological principle that} 
in the struggle between a higher and 

a lower impulse in the mind, victory! 
goes to the side to which we concen 
trate our attention. If we would 
dispense with an evil impulse, wa 
must substitute a good one in itsi 
place; for “nature abhors a vacuum nj 
Pup erem D evil Dni onis] 
opens ,the way for it to dominate the 
mind. We must turn to the opposite grace 
which we seek to win. 


“Thou wilt keep him in perfect 
peace, whose mind is} staid on Thee.” 
The goal of Patanjali’s system of Yoga 
is the isolation of the true self from 
these bonds of matter and mind whioh 
usually enmesh it. Although the aim 
of Christian Yoga is definitely the 
attainment of unity with God, and the 
contemplation through which such unity 
is taught always has God or some 
attribute of God for its objec t 
Patanjali’s aim, although "^ an 
more general, has obviously the sar 
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objective, i. e., self-identification with 
the ultimate Reality. ; 


To this end the senses have to be 
gathered in from all exterior objects 
on which they tend to rest, and to 
follow the mind in its complete repose, 
What the Christian mystics call ‘Re- 
collection or the gathering in of the 
mind from all outward distractions’, is 
described in the Bhagavadgita as follows: 
‘ow here soev the fickle and unsteady 
mind wanders off, there shall he check 


it a ring it into obedience to the 
Spirit.” 
————— 


We have only been able to touch 
upon the subject of Yoga in Christianity. 
We might have enlarged upon such 
themes as '‘Contemplation’’, ‘‘Hcstasy’’ 
and the '‘Unitive Life’’ as aspects and 
stages of Christian Yoga or ''Yoga in 
Christianity’’. The pity of itis that the 
average normal Christian has failed to 
appreciate the precious heritage left to 
the Church by the saints and mystics 
of the past. 


The reality which the mystics record 
of their experiences in divine commun- 
ion, which to them was the most certain 
of all certainties, baffles description, 
because it transcends all the ordinary 
experience with which language ig 
framed to deal. Of these most excellent 
and divine workings in the soul, says 
Angela of Foligno, 
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ever we attempt to predicate of the 
Supreme Reality, we have to confess 
that it is utterly inadequate. Yet some 
language we must use. 'Sat, Chit, Ananda) 
says the Vedantist; ‘That which is,’ 
says Augustine; ‘Eternal Light,’ says 
Dante; ‘Pure Love, says Catherine 
of Genoa. 


Those who conceive of God in 
terms of the Infinite, the Absolute, the 
Divine Darkness, tend to use the 
language of deification. While the 
presuppositions of Christian philosophy 
prevent them from going so far as the 
purely Adwaitic expression ‘Aham 
Brahmasmi’, I am Brahma or the 
Absolute, their language nevertheless 
approximates to this; in fact, personally 
I can see no difference. ‘It is no 


longer I that live," says Paul "but 
Christ lives.in me." “He became man," 


says Athanasius, “that we might be 
made God.” “The soul that by resign- 
ing itself," says John of the Cross, 
‘becomes immediately enlightened by; 
nd transformed in, God.’’ 


“God! the One, the All of Being, let me 
lose my life in Thine; 
hast made me, be a 

quiver of Thy flame. 
Purge my self from self's pollution; burn 
it into life Divine; 


Let me be what Thou 


“man can in no Burn it till it dies triumphant in the 
wise speak or even stammer.’ What- firesbring whence it came.’ 
essa». 


The Descent of Grace. 


The only way towards receiving the Divine Grace is to adore 
We should touch thei i 
mind and BDO, We should do all sorts of service to aoe 
sence of egoism. Our mind shall forthwith cease t » 
our intellect shall grow strong in the light of their 


They are the temple of knowledge. 


the saints. 
in body and 
ith utter ab- 
© give rise to conjectures; 


à w à ; 
all beings will then be seen as in God; the darkn Puer obt shall joera 


appear ; the light of knowledge shall shine ; 


grace. 


Ee y SAA 


€88 of infatuation will dis- 
and the Guru will send down his 


—Sri Jnaneshwar. 
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The Lord's Prayer. 


Our Father which art in heaven, 

Hallowed bc Thy name. 
ib kingdom come. Thy will be done in 
earth, as it is in heaven. 
| Give us this day our daily bread. 
pe forgive us our debts as we forgive our 
| debtors. 

And lead us not into 


| 
| 
\ 


temptation but 
deliver us from evil: For Thine is the 
kingdom, and the power, and the glory, 
for ever. Amen. 

The disciples of Jesus who were 
convinced that there was a definite 
connection between his prayer-life and 
his matchless character felt that none 
could better teach them to pray, how 
to pray and what to pray for, than Jesus 
and one of his disciples said to him, 
“Tord teach us to pray." Since a prayer- 
life cannot be transferred to another, 
Jesus did the only thing possible 
in giving the form of a model prayer, 
commonly known as the Lord's Prayer, 
prefacing it with the statement: ‘After 
this manner, therefore, pray ye’’ showing 
that he intended it to be a model or 
pattern to guide them in making their 
petitions to God and not a stereotyped 
form, “a meaningless repetition of set 
words and phrases’’. He warned them 
against  ''vain repetitions” which 
defeat the very purpose of prayer. 

The Lord's Prayer contains seven 
petitions, of which six are for spiritual 
plessings and one deals with temporal 


needs and that is because when 
spiritual needs are fully satisfied, 
temporal blessings will be granted 


to us. It is divided into two parts; In 
the first division there are three 
petitions whioh have to do with God 
and things divine: namely, (1) God's 
name, (2) God's Kingdom and (3) 
God's will. In the Second division there 
are four petitions which have to do 


By K. Kariana Swami, B. A, B. L. 


with human beings and their daily 
needs: (1) We need daily bread for 
our spiritual and physical bodies, (2) 
We need to have our sins forgiven, 
(3) We need to be divinely led— 
especially in times of temptation, and 
(4) We need to be delivered from all 
evil. Bread, pardon, guidance and 
[stsorane are the summary of our 
aily needs. 

The Lord’s prayer is addressed to 
“our Father which art in heaven", 
the one true God who is the Creator. 
Addressing God as “our Father’’ places 
us under a most solemn and sacred 
obligation to one another, namely, that 
f Brotherhood. 


(1) “Hallowed be Thy name'' is 
a petition of reverence and comes first, 
as reverence is the gateway to the 
divine presence. The first step in 
approaching God is to place ourselves 
in the proper attitude towards Him, 
as it is the person with a reverent 
approach who finds God. The approach 
of reverence is also the approach of . 
humility—having a contrite and humble 
Zi We hallow Gors Name or 
character by living holy lives. The 
request is that divine power may bring 
our characters into harmony with our 
Father in Heaven—that God's Name 
may be hallowed in this world and 
hallowed in you. God sends you into 
the world as His representative. 
You cannot hallow His Name, you 
cannot represent Him to the world, 
unless in life and oharacter you 
represent the very life and character 
of God. 


(2) “Thy Kingdom comel: T 
second petition logically follows p 
first, for the Kingdom of God cannot - 
come to us individually unless G a 










"of God. “To 
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Name is hallowed in our lives. It 
expresses the longing of our souls 
that God would visit and redeem us 
from the domain of sin. There are 
two phases of manifestations of the 
Kingdom of God—that of grace and 
that of glory. When we are in sin 
the grace or unmerited favour comes 
into play and when it is done, the 
dominion of glory will be established. 
The request “that God’s Kingdom 
come’’ is a plea for the reign of 
righteousness in our heart's kingdom 
while we live in the present world. 
"The Kingdom of God is within you’ 
involves the enthroning of the King 
(the Father) in the heart, to have 
complete dominion over the kingdom 
of the individual life. 


(3) “Thy will be done on earth 
as it is in heaven.’’ This is the third 
petition and is the climax of the first 
division, which has to do with things 
Divine. “After the salutation, which 
recognizes the God of Heaven to whom 
we pray as our Father, we ask that 
His Name or Character be hallowed in 
us, This is accompanied by permitting 
Him to establish His Kingdom in our 
hearts and by crowning Him king of 
our lives, The evidence of God's 
rulership over the dominion of our 
souls is submission to His will." The 
Obedience that God accepts or recog- 
nizes is that impelled by the motive 
of Love. Not the greatness of the work, 
but the Love with which it is done 
determines its value. “Love is 
the fulfilling of the law’’ and wh 
the law of Love is written in the heart, 
Obedience is a pl and 
merel legal ^ duty. The greatest 
struggle in man’s life centres round the 
surrender of the will. It is the human 
will with its free power of choice that 
shuts or opens the gate to the Kingdom 

ill—ari is i 
what God wills.' For the person who 
loves God enough to live wholly within 


His will, ‘God is able to change hi 


‘giveness means in effect: 
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losses into gains and his crosses into 
crowns.” 





(4) "Give us this day our daily 
bread". The second division opens 
with the fourth petition and deals with 
our needs. It is a prayer that our 
daily needs be supplied and not our 
daily wants (desires). It recognizes 
God as the great provider of all our 
needs. This request for bread includes 
food to sustain the body and also 
spiritual food, as the health of the 
physical body and the health of the 
soul are closely related and both must 
be supplied daily. “Daily’’ means 
‘ecessary’ or ‘essential’ bread—‘the 
needful bread’ by which both the body 
and the soul are sustained and by 
which they grow. As we require fresh 
food for the body every day, so some- 
thing new and fresh is required to 
vitalize our souls. 


(5) “Forgive our debts as we 
forgive our debtors.’ As the fourth 
petition shows that we are in need of 
daily food, this the fifth petition which 
is one of repentance and contrition 
shows that being sinners we are in 
need of daily forgiveness, "In the one 
we ask God to give and in the other 
we ask Him to forgive,” Forgiveness 
is the greatest of all His gifts, because 
it is the Teast deserved on our part 
and is the hardest for us to give to 
Others. This petition includes far more 
than mere pardon for past sins; it_is 
the cry for a new heart, a new 
sinning and gives us the desire to do 
right, as well as to be kept from doing 
wrong. The true conception of for- 
“Create in 
mea clean heart, O God; and renew 
a ri pirli within me." This right 
Spirit within the heart ig essential to 
genuine forgiveness, 


In this petition for pardon we ask 
Eon to pardon as we pardon those 
Who haye wronged us, The request 
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for pardon from God therefore includes 
reconciliation with those who have 
wronged us. We have no right to pray 
this prayer unless we are willing to 
forgive even our worst enemies. 
“Christ really made this an ultimatum. 


(6) “Lead us not into temptation." 
This is a request for daily divine 
guidance and is “the most puzzling 
statement in the Lord's Prayer", as 
God does not tempt any man. The 
request is for divine guidance during 
the hour of temptation and trial, that 
we might be kept from falling. 











The original word for ‘temptation’ 
as used in this petition means ‘trial’ 


or  'test'. God permits trials and 
afflictions to come to us to remove 
the impurities and unlovely traits of 
our character and they are blessings in 
disguise. “Leave us not alone in 
temptation”, “Do not allow us to be 
led into temptation’’ and “Abandon us 
not in trial’ are other translations 
which indicate the true meaning of the 
request. 


Temptation is universal to the 
whole human family and there is no 
place where we are exempt from it. 
The divine instruction is: “Submit 
ourself to God and resist the devil 
and he will flee from you", as submission 
to God defeats the enemy and redounds 
to our good and God's glory. Though 
temptation may bea blessing iu disguise, 
we 8hould do all that is in our power 
to avoid it. 


This prayerisalso one of Sympathy. 
It should lead us to be very careful 
of our own life and conduct lest we 
be a temptation to our neighbour. The 
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faults that we criticize in others are 
usually those which are prominent in 
Our Own characters and that is the 
eason we readily recognize them. 
Therefore “think rather of the cruelty 
and the subtlety of the enemy than of 
the sin of its victims. Regard them 
with sympathy as wounded men lying 
on the battle-field. It is our common 
enemy who has injured them.’ 


(7) "Deliver us from evil." This 
is the seventh and lastof the petitions 
and out of all, this is not only the 
most intensely human, in that it is 
the natural cry of conscious weakness 
to infinite strength, but also the most 
inclusive, summing up as it does all 
the petitions that have gone before. 
'Hvil' as here used includes every 
foe to spiritual, mental and physical 
ronem. i a a pra Camere gress, It is a prayer for victory 
over all sin, for clean hands and pure 
hearts, for freedom from guilty con- 
science. We need deliverance not only 
from the sins we commit but also from 
our sinful nature, so that we shall 
become  ''partakers o ivi 


nature”. 


Thus the Lord's prayer, which was 
given a8 a model and which is primari-. 
ly a public prayer, is short and to 
the point—confined to our present 
needs—couched in words which are 
plain and easily understood by all 
and containing all things pertaining to 
life and godliness with no omissions, 
repetitions or superfluities. Comprisi 
as it does all that a model pre 


the human race, irrespect 
distinctions of country an 
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The Yoga for the Present Age. 


In her monumental work, the 
Secret Doctrine: Madame Blavatsky, the 
founder of the ‘Theosophical Society, 
Says that ‘whoever knows any- 
thing of the anatomy of the human, 
or even of any animal, body, and is 
still an atheist and a materialist, must 
be ‘hopelessly insane’’ according to 
Lord Herbert, who rightly sees in the 
frame of man’s body and the coherence 
of its part something so strange and 
paradoxical that he holds it to be the 
‘greatest miracle of nature’’. This 
rhapsodic appreciation of the human 
body is based on a keen observation of 
its grossest elements only; what would 
one say if he were acquainted with 
the mysterious and subtle powers that 
are associated with this human form? 
For, in fact, this human body contains 
all the powers, that rule the universe, 
in a microscopic form. It is for this 
. reason that so much has been sung in 
praise of the human form in oursaored 
texts, One is fortunate enough to get 
this human form after passing through 
millions and millions of lower forms, 
and one is expected to make proper 
use of the human form. There is every- 
thing in this very human form of ours 


1, The Secret Doctrine, Vol. IV, page 228, 1998 edition. 


2. See Bhagavata Ill. 80. 94 


TIAA andata: | 
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—also Ramacharitamanasa, Uttar Kanda, first of the seven 
questions of Garuda to Kakabhusundi:— 


at da un ate mafas Alia ccs spa Fah N 
sum wp aaa fede tara fax ufu gu SH N 
A ag aie eff SECO EIE frr ca Hz Haa l 
aia falta azo TSM mcd et xn ah Set 1 


By BHAGVATI PRASAD SINGH, M.A. 


which can give us the greatest possible 
joy; but unfortunately the present con- 
dition of our world is vehemently 
opposed to this proper utilization of 
our bodies. There were times when 
everyone lived in peace and joy, and 
everything in nature appeared to be 
moving in harmony; but in the present 
age almost everybody is unhappy and 
Surrounded by miseries. We have no 
complaint against this materialistic ten- 
dency of our age; surely it must befor 
the good of the world. What we are 
concerned with is whether we can still 
live in peace and joy in spite of the rest- 
less and dark age in which we have 
been born. 


The aim of life and that of Yoga 
is the realization of inner and higher 
forces in this human body and the 
utilization ‘of these powers to know 
ourselves and to be always steeped in 
that boundless joy which isthe visible 
phase of the eternal harmony of the 
universe. I shall lay before the reader 
some of my ideas about the practical 
achievement of this goal. 


The so-called civilized life of the 
present day has made us utterly unfit 
to utilize our bodies in deriving that 
bliss which everyone  hankers after. 
The basic principle of our culture— 
Brahmacharya in unmarried and also 
in married life—is being agsailed on 
every side; our food, which ultimately 
forms our mind, ig utterly unscientific 
and polluted; and the bustle and hurry 
of the day are shaking our nerves $0 
badly that it is no wonder that we are 
rapidly degenerating and wallowing in 
misery. And if we do not correct our 
Ways in these things, we are rightly 
doomed to suffer in one form or other, 
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irrespective of whether we are rich or 
poor. 


I do not want to hurt the feelings 
of any sect of people, but I must say 
emphatically that those who make the 
suggestion that it is impossible to 
remain celibate all through life, or 
that it is positively injurious to stick to 
celibacy, are utterly ignorant of even 
the principles in outline on which the 
idea and purpose of Brahmacharya are 
based. Our idea of Brahmacharya re- 
quires that the eight kinds of Maithunal 
or intercourse between the opposite 
sexes are to be scrupulously avoided. 
It is not only the actual union of the 
sexes which is connoted by the word 
Maithuna, as is commonly understood. 


We might not haye the opportunity 
of actual sexual intercourse, but 
at the same time be fallen from 


virtue. Association with ladies in more 
and more intimate way is nothing 
but fall from Brahmacharya, and we 
are reaping the fruits of this degenerate 
craze. Almost 75 % of our youngmen are 
suffering from Prameha (Seminal disorder) 
of one kind or other and none of them 
possesses semen virile enough to beget 
à healthy child with a strong will. It is 
heart-rending to note the ever-increasing 
advertisements for tonics and other 
medicines meant to make up for this 
loss of manhood. All these quack 
medicines only hasten one to impotency 
by their pernicious reactions, and the 
mind shudders to think of the resultant 
degeneration of society in consequence 
of this menace of civilization. Birth- 
contro] devices, for which so many of 
our leaders are crying themselves hoarse 
are meant not simply to prevent over- 
Population as is commonly given out, 
but to hide the result of indiscriminate 
Sin of this nature, Piotures given 
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in advertisements for such medicines 
are undoubtedly meant to inflame our 
worst passions and lust, and the growing 
craze for exposing female form as muoh 
a8 possible in talkie pictures and else- 
where is nothing but fuel to feed 
this undesirable impulse, Some of the 
pictures of even our revered goddesses 
-and Rsi-Patnis are now printed 
in such lewd and wanton manner that ' 
one trembles even to imagine the effect 
such pictures may create in immature 
minds. Another growing tendency is 
to give more and more prominence to 
law cases involving sex offences even 
in ordinary papers which are generally 
read by our unsophisticated children 
and ladies. It would appear as if ours 
was a fatherless nation delivered over 
to the devil intentionally. Is it not 
the duty of any of our legislators to 
raise his voice against this prostitution 
of our finer faculties? Is all force 
gone from the blood of Satis and 
Brahmacharis from whom we claim to 
have descended ? Do we not see around 
us youngmen who cannot see eye to 
eye with anybody, who have no will 
as it were, who are beset by the spirit 
of defeatism in every undertaking, who 
are utterly unfit to bear hardship of 
any kind, who beget only slaves and 
who do not react even to the worst 
form of indignity meted out to them? 
Surely these are the victims of the 
above unchecked evils in our society, 
which make fall from Brahmacharya 
possible and easy in every way. 


— 


y 
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The food that we take these days 
is not only lacking in nutrition, bu 


vital elements which are puea 
the heat of the machine in 
ground at such great sp 
rioe and pulse are at the 
recent maladies 1i 


m. 
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bamboo and sugarcane, but it is 


nourishing properties by the use of 
alum, indigo and lime used in its so- 
| called purification to make it look 
| white. The impure Ghee and oil that 
! we are getting these days is a problem 
towards which’ none of our leaders 
appears to pay any serious notice. We 
do not get pure water to drink, and 
the too frequent use of ice has brought 
about so many of our throat ailments 
that we have to spend a good deal 
of our earnings on doctors and medicines. 
We probably do not like to be told 
that our sweet aerated drinks are 
nothing but coal-tar in a refined form. 
Our tastes are veering round impure 
vegetables like potato, cabbage, cauli- 
flower and the like which require the 
dirtiest manure. Tea-poisoning is going 
on all around, and nobody seems to 
take any note of the disservice that 
the Tea Oess Committee propaganda is 
doing among our more or less healthy 
village folk. The pernicious effect of 
tannin, the poison in tea is not unknown; 
and who knows whether this may be 
the cause of too many cases of typhoid 
fever among us these days, for tannin 
acts on our delicate intestines only. 
Smoking is developing by leaps and 
bounds. I need not say much about the 
ever-growing tendency towards meat 
and drink among Indians. It is said 
that the Romans spread the evil of 
liquor in the Western world. I can 


[ste deprived of a good deal of its 
| 
{ 
l 


say that English civilization has made 


us besotted brutes. 


I need not say much about the 
unnaturally strong electric lights and 
the highly injurious fans which hurt 
our eyes and bodies, Our clothes dyed 
jn synthetic and poisonous coal-tar 
colours and our unscientific shoes are 
not causing less havoc on our health 

. and longevity. 

The speedy means of communication 
are affecting our nerves 80 badly that 
even after a short journey we feel 
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fatigued and depressed. City life has 
become a nuisance on account of these 
fast-running conveyances. The effect of 
such things on our hearts is so great 
that it is no wonder that so many 
persons are dying of heart-failure these 
days. 


I have drawn this sad picture of 
our society simply to show the dis-, 
advantages under which we are labour- 
ing, and from which we cannot get 
away. We shall have to see how we 
can achieve peace of mind and joy in 
our life even in these sordid surround- 
ings. The degeneracy of our times is 
writ large in our public institutions, 
which are generally rotten and caring 
more for Policy (deceitfulness), Tact 
(dishonesty which may not be brought 
under the clutches of the law) and 
party aggrandizement instead of looking 
to public weal. Our commercial institu- 
tions are running in a spirit of exploita- 
tion, and the natural consequence is 
the rise of socialism and its bitter 
form of communism. In short, we are 
overpowered by the Asuri Vvrttix so 
beautifully expounded in Chapter XVI 
of the Bhagavadgita, and our actions 
are guided so much by the Bahya Vrtti 
that we have lost all idea even of 
finer forces within us. We do not know 
that thought is also something, or that 


3 The pernicious effect of Asuri Vritti on even the 
Elements is beantifully described on the death of Sumbha 
in Durga Saptasati Chapter X, Slokas 24—27:— 
SETA: Teal A nuia at aq: | 
at miaka qÈ 
We ganas et ag zx | 
STAMINA fade —— pamm l. 
a mm: af  qifinimmaa: | 
aN fup maat sèi ag: 
SEICE ESPEDI qgar: | 
dd: gaea am: gA RTR: |l 
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we can utilize it for our good. We 
are distracted with frightful poverty 
and the resultant struggle for existence. 


Patafjali defines Yoga as restraint 
of mental aberrations—amaqafatara: 
( Yogasitra I. 2). We have thus to control 
our minds and fx it on nobler things in 
order to achieve the peace of mind that 
Yogis secure through their austere 
practices. In spite of all our preoccu- 
pations and distractions in life, we 
must find and set apart a few minutes 
at least, during which we may withdraw 
our mind from the things of the 
sordid world around us, and fix it on 
something really lovely and peaceful. 


We should try to speak as little as 
possible consistent with our duties 
in life. Silence is a great Yoga in 


itself, and it is only those who have 
practised it that know the gain there- 
from. One should make a routine in 
life and follow it as best as possible. 
This will help a good deal in 
controlling the mind. It is best to go 
to bed early and to get up early. 
Talkie shows are the greatest enemy 
in this matter, for they make us wake 
up “till late at night and : get up 
late in the morning. Those having Yajno- 
Pavita should repeat Gayatri Mantra 
as much as they can. Even a parrot- 
like repetition of this greatest of our 
Mantras clarifies the intellect as 
Nothing else can. It is a veritable 
tonic for our faculty of Buddhi. 


Bhakti or fervent Devotion is 
absolutely essential in order to make 
us happy. We should have faith and 
hope, for without it even the greatest 


Yogis cannot realize God within 
themselves.2 We should read some 
SS 
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prayer every day. It is immaterial 
what that prayer is, It varies with 
difference in temperaments and local 
situations also. But the aim of all 
prayer is the same. One has a very 
wide range to choose from in this 
connection. The Ramayaga of Goswami 
Tulasidas commands the same respect 
in the provinces of. U.P. and Bihar ; | 
as the Grantha Saheb and the  Japji i 
Saheb do in the Punjab, “or the 
Ekanatht — Bhagavata Siva-Lilamyta in 
Maharashtra, or the Śr . Krsna 
Karnamrta in Andhradesha. The Bible 
and the Qoran serve exactly the same 


or 




































purpose. Of course, Srimad Bhagavata 
and the Bhagavadgità are commonly 
revered all over India. What is = 
wanted is that one should read a 


little at least out of any of these or 
such other holy books. That will give 
him an ideal picture and will serve 
as amental tonic as it were. Those 
who are suffering under the weight 
of the so-called modern civilization 
and really long for peace will realize 
the joy that results from prayer or 
mere repetition of the words of great 
saints and seers who have realized 
the aim of being. 

One should try to remain satisfied 
with what he earns honestly. This m 
will improve his Buddhi and guide * 
him aright in the ways of the world. 
Ill-gotten money does neither stay nor : 
bring any joy. It may Stay for 7 
some time, but its end is very sad in Hu 
every case. " v 

Bhagavan Sri Krsna defines Yog 
skill in one's discharge of duty— 
MASA (Gua II. 50). Hence the ver 








of mind and joy to thes 
love the situation in which O 
place us, and try i ake 
of it. Duty shoul 
pleasure, 


One serves 
and deri 
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makes him really happy. The blessings 
that well out of the souls of persons so 
served are a real acquisition, and 
show their force in times of stress. 
When man begins to love his duty 
and discharge it faithfully, he becomes 
an expert in his work and gains 
worldly benefit also. His mind has 
little time to wander to other and 
futile subjects; and in spite of the 
humble situation in which one may be 
placed, there is nothing but satisfaction 
and peace all day and night. Such 
aman dies in peace; during his life 
he remains unaffected by the glamour 
of the vicious situation around him. 
He sings for joy, and you would notice 
such fortunate beings hamming a tune 
with joy when they are off duty. 


Indian life is sweet, healthy and 
cheap in every way. It is also more 
scientific than our modern ways. 
We get more peace of mind in 
following this life of our own fore- 
fathers. One should not become selfish 
enough to confine this training to 
one’s self only. It is one's bounden 
duty to train the members of his 
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family in the same way. This wil] 
make it easier for them to face the 
struggle of life when the time comes, 
In fact such a training in childhood 
stands in good stead and places one 
at an advantage in every way. It is 
our duty to make our children men of 
will suited to face the struggles of 
life like brave men and not like 
imbeciles who go about getting rebuff 
from one place to the other. 


I will close with a few ennobling 
lines from Goldsmith about the 
village school-master of his time, who 
was an epitome of good and honest 
life. Says the poet— 


Thus to relieve the wretched was his pride, 
And e'en his failings leaned to virtue's side. 
But in his duty prompt at every call, 
He watched and wept, he prayed and felt 
for all. 
And as a bird each fond endearment tries, 
To tempt its new-fledged offspring to the 
skies, 
He tried cach art, reproved each dull delay, 
Allured to brighter worlds, and led the way. 
(The Deserted Village ) 


— p 


Love of Solitude. 


An unattached person is he who lives in hi i 
8 bod i 
the house of a host. He has as much desire fo o cos ERE ME 


has for the shade of a tree which one acciden 
should have no craving for union with one's wif 
the shadow which oreeps along with the body. Ch 


passengers who accidentally meet, 
any tree whatsoever. In the midst 
as one who only shows the way 


T a place of residence as one 
tally meets on the road. One 
e, a8 one has no craving for 
ildren must be regarded as 


or as cattle which sit under the shade of 
of prosperity such a man lives unattached 


on a journey wit i ; 
Blso loves solitude, le Should hey irney without going himself. And he 


the holy banks of rivers, forests and groves, whi i T p 
He should not come to a busy cart ich one inhabits for spiritual 


purposes. 
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Methods of Conquering the Mind. 


“aq uq agi BRT sequ 1” 


—( Amritabindu Upanishad) 
" 


| "Mind only is the cause of Bondage 
and Salvation of Man". 


Such being the case, mind should 
be controlled or subdued by every 
aspirant (earnest seeker). Sri Tukaram 
Saày8:— 


Sas aA niei at Aa emt | erm aaa re enel 
age ard ae at Sar eret TÅ AT NTR E |! 
GAT FAY MS prep ala | aai daa aa aT UN” 


:| "Do not get into the clutches of 
the mind. Do not attend to what it 
Says. Keep it under your control. 
Otherwise it will ruin you. Further 
those who come under its sway are 
confined by Yama.” 


After saying this he gives us also 
the secret of attaining mind-control 
as follows :— 


(| (| “dar Fear 38 aA gat E are saga 0” 
"Sit under the root of the mind 
and ye shall be free from its net.” 
To conquer the mind means to get the 
State of 'wide-awake Thoughtlessness'' 
Cafe sup) which will lead to 
Realization ( eU ). 





* * * 


To say all this is very easy, but 
to do this is very difficult. Sri Ekanath 


8ays :— 
| “aq Reime lat Seca wasaat | 
l FG SZ amaai aad udar sud edt T 


“Ad aa way cs ae we eS | 
t Wo dim ead fama ud fens set " 





By RAMCHANDRA KRISHNA KAMAT. | 


“Without controlling the mind the 
Jiva cannot escape from the miseries 1 
of this world. If one will dance | 
according to the whims of the mind, | 
all his efforts will be in vain...Penances 
(Tapa), Oharity (Dàna), Religious duties | 
(Swadharma), have as their chief fruit the | 
ontrol of the mind. Without this, all the 
fforts are useless to the aspirant. He 
therefore must resolutely practise mind- 
control.’’ 






























We must treat it as an enemy and 
kill it, or we must treat it as a 
friend and please it or win if over, or 
we must neglect if. 


Let us see how by different apt 
illustrations he explains the above 
three modes of mind-control. He says:— 


(I) A hunter goes to a forest, 
catches a deer in his net, and having 
fastened it securely, brings it home and 
never allows it to return to the forest. 
In a like manner, the Sadhu snatches 
his mind away from sense- -enjoyments 
and turns it to perception of the Atma 
and does not allow it to return to 
bodily pleasures. On account of Pràárabdha. 
(destiny) the body gets plenty | 0! 
enjoyments, is mounted on an elepha 
or seated in a PA A LA and. [o 


allow his mind to think 
Or else suppose during | 
dissolution of the 
great elements get 
the time of such 
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self-knowledge. When a cobra is held 
tight at the mouth, if the hold 
on it be slightly loosened, it will 
immediately bite its holder and deprive 
him of his life. Hence the cobra has 
to be held tightly till its death. In 
like manner the mind must be controlled 
till it is destroyed. 


(II) But he who thinks that he 
cannot fight successfully with his mind, 
must always remember Sri Guru and 
try to be on friendly terms with it. 
Sri Ekanath says in this connection :— 
“Tf by enmity the mind cannot be 
destroyed, then it must be befriended 
and made happy. Even the friendship 
of an ordinary man, in due course, 
yields good as the result of benefits 
conferred on him. Will not the mind 
then be productive of good if its 
friendship be earned ? It will dispel 
all our miseries and render us fully 
happy. When the mind thinks of 
committing sin, the mind itself will 
prevent it. It will order the tongue 
not to tell a lie. It will engage the 
tongue in repeating the Name of Hari, 
night and day, to reduce to ashes good 
and bad deeds, to learn the secret of 
mind-purification. Man will surrender 
himself to Guru, earn his blessings 
and enjoy eternal happiness. The 
mind is the dowry-slave of Guru’s 
goodwill. It is afraid of Guru. If it 
be always placed near Guru’s feet, it 
will please the Sadhaka (seeker of the 
Truth). When the mind is near and 
ready for such friendship, ignorant 
persons court friendship with ordinary 
men. 


(III) We must oppose and destroy 
the mind or acquire its friendship. If 
both these cannot be done, we ought 
to treat it with utter indifference. 
Whatever the mind regards as happi- 
ness must be given up, as also 
whatever it regards as misery, We 
must not do whatever the mind tells 
us to do, we must remain quite indiffer- 
ent to it. Whoever will thus remain 
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indifferent to his mind will become a 
minelless Yogi. He will enjoy the 
highest and eternal peace. 


Peopleoften say that the mind runs 
after sensual objects. But this is quite 
untrue. Thisis a false accusation against 
it. Itdoesnot run after sensual objects 
but after happiness. It only slightly 
misses the way. It does not want sensual 
objects for their own sake, but for 
happiness. Sri Jfaneswara Maharaj 
says that the mindis very mischievous, 
no doubt. Yet it has one good 
quality. It is this: wherever it finds 
any pleasure it habitually goes there. 
Therefore it must be made to taste 
the pleasure of Self-Realization. If a 
child gets sweet things to eatin its own 
house, why will it go to a dirty hotel? 
The sum and substance is this: God 
(Narayana) has provided the Jiva with 
a human body, senses and mind, so 
that the Jiva may get experience of 
His nature. 


God’s nature may be defined as 


Existence, Knowledge and Bliss 
Gafaqaaa) This is also our own 
nature. But it does not need to be 


acquired by external means, just as we 
try to secure Swarga (Heaven) by Yajia: 
Japa or any other means, Swarga being 
got by certain means is liable to come 
to an end. If we think that the state 
of Sachchidananda also requires to be 
acquired, we should be constrained 
to infer that it also is perishable. 


* * * 


'We cannot realize the Self by 


Hearing (gqw) Thinking Waa) and Con- 
templation (fiaa): Those who main- 
tain that such a thing can be done, 
will be called agaaa, i. e. not 
knowing the true significance of Sastras. 
Self-Realization is ours by nature. By 
Hearing, Thinking ana Pondering we 
only remove Obstacles in our path, such 
as Doubt, Impossibility, False beliefs 
Gama, ada and fascia). 


* * * 
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Hearing, Thinking and Contempla- 


tion are called internal means; Japa, 
Tapas and Yoga, etc. are said to be 
external means. For the mind to be 


fit to adopt the internal means, the long- 
standing desires—Vasanis—of the mind 
must be rooted out. Unless the dirt is 
removed, the mind does not become 
pure, 


The mind is also spoken of in the 
Sastras as being of two kinds, gross and 
subtle. In a work called Vuttvanusandhana 
it is said: The mind by Rajasic and 
Tamasic activities becomes grosser and 
grosser. Such a gross mind is not fit 
for a direct cognition of the Atma, which 
is most subtle and difficult to cognize. 
An ordinary gross mind is therefore 
unable to realize the Atma. <A stout 
needle is of no use in stitching a fine 
cloth, for which only a fine needle is 


required. Similarly, to realize the 
subtle Atma a refined mind is 
necessary. The Sruti says: “aal arat fede 


aga Aaa ae” ( Speeches, viz. Vaikhari, 
Madhyama, Pasyanti, and Paravani return with 
the mind without being able to reach 
the Atma). The mind spoken of here is 
the impure and gross one. 


There is also Sru to the effect 
that the Atma is apprehended by the 
mind only “aada”. That is, the 
mind only is the means for direct 
‘knowledge of the Atma or Brahma. This 
mind is such as has been weaned from 
Rajasic and Tamasic activities and has 
thereby become pure and subtle. 


To remove this dirt of mind there is 
nowadays no means easier than the 
remembrance of Name. It is a Sastraic 
maxim that a single utterance of God's 
Name will distroy sin. But we cannot 
find its truth in our own experience. Sri 
Vamana Pandita says in his work Nama- 
Sudha thus: 


By asingle utterance of the that and get Rea. i 
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* 
Divine Name all sins are burnt aways 
but the root thereof remains. To burn 
out the root, continuous remembrance 
of Name is necessary. When gold is 
put into a chafing dish, only the 
impurities are burnt off, but the metal 
is not burnt away. To burn the metal 
it must be placed in the Vaidya's 
(Doctor's) furnace in the prescribed 


manner. The fire in the  Vaidya's 
furnace is fiercer than that in the 
goldsmith's chafing dish. In a like 


manner by constant remembrance of 
the Name (of God) the root of sin, 
namely, desire ( qaat) is burnt down and 
the person does not commit sin again. 


By constant and attentive utterance 
or remembrance of God's Name the 
mind's dirt is removed and the mind 
becomes pure. 


By remembering the Name during 
breathing the mind is soon controlled. 
When the mind comes to taste the sweet- 
ness of meditation on God's Form (Saguna 
Brahma ) it is immediately controlled. It 
is said in the  Bhàgavaia 
impediments in the path of Yoga are 
removed by Dhyana or Meditation, 
which is a sort of mental exercise. But 
it is not easily possible for all. 
easiest scheme is to utter the Holy 
Name with Meditation. Uttering is an 
action of the tongue and meditation is 
an act of the mind. . 


One should meditate on God's Name Re : 


with the belief that the Name 
the Named (God) are identical. 
breath is not ordinary air. 
Divine one. If Name is im 
thinking breath to be Go 
His grace the mind is con 


are the  sayi 
Ekanath who / 
experience. Asp 





that all. 
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Efforts at Mental Control! 


Bhagavan Sri Krsna says in the Gita:— 


adai aval Hal giae ASAI 
ada g dera aan a gao 


"O Arjuna, there is no doubt that 
to curb this unsteady mind is 
extremely difficult; but it can be 
brought under control by practice 
and dispassion.’’ 


With the ordinary man of the 
world mental control is not a problem 
at all. They have other business to 
mind, why should they think upon 
something which obviously can bring 
them nothing P Not till man meets 
with big failures 
reflective. To most men misery seems 
fo come undeserved. A whimsical 
Nature has ordained man to suffer, 
hence they suffer. The Greek conception 
of the god Pan is an explanation of this 
kind. 


But every suffering teaches a lesson 
and gradually we begin to realize that 
the root of the evil lies in ourselves. 
Suffering is self-invited; we suffer 
because we deserve it. Man gropes 
about for a while, but he realizes the 
truth in the end. In the mind of man 
lies the cause of all thatisto be found 
in external nature. Human mind is 
like a cinema-film, the objects of 
the world are the pictures seen by the 
spectators. No picture can be seen on 
the screen of the external world which 
is not contained in the film. Tf we 
want good pictures lef us make good 
films. Hence lies with the film-producing 
apparatus, the key to production of 
beautiful or ugly seenes on the screen, 
The internal conflict protrudes itself 
into the external conflict; the internal 
disorder info an external one. All the 


does he become ~ 


- things which ar 
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beauty and worth one discovers in the 
world are really contained in one's 
own soul. Joyous and pure souls will 
find purity and joy íhe world, 
miserable and vicious souls will discover 
misery and vice. 


in 


That our own mind is the cause of 
our suffering is a lesson that is very 
hard to learn. We blame others for 
our suffering and try to discover the 
cause of misery where it does not 
exist. This involves us in a vicious 
circle.  Blaming others makes the 
confusion worse confounded. Suffering 
is inoreased and goes on increasing till 
one begins to reflect upon himself. 


Now this reflection on one's own 
Self is the first step to the attain- 
ment of mental control. A person who 
is lost in the objective reality has no 
time and no need to practise mental 
control. No one engages himself in any 
task till he realizes the need of it, 
Yoga is meant for the enlightened, for 
those who have weighed the worldly 
gains and found them wanting. 
Understanding helps mental control; 
mental control helps understanding. 
Here are suggested a few hints to 
enable one to control the mind. 


1. KEEP THE MIND CONSTANTLY 
ENGAGED 
The mind is 
greater the effort to 
Still, the greater is i 


ever active; the 
bring it to a stand- 
ts activity. 


This means, for the ordinary man 
the way to control the mind lies in 
keeping himself constantly engaged in 

e interesting to the 
of the world can be 
by which to ascend the 
of glory. 


mind. The work 
made a ladder 
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Ata C WSD o agar KASRA 1, 
Alfr: at gaa ag wacaisseage di 
am aigi aal 
JABARIA TANJIR, i 


gafa wi! 


“Yogis, having abandoned attach- 
ment, perform action with 
the body, mind, understanding 
and the senses only, for the 


purification of their souls.’’ 

“As the ignorant act from attach- 
ment to action, O Bharata, so should 
the wise act, but withont any 
attachment, desiring the welfare 
of the world.” 


Psychologists give the advice with 
regard to the training of attention. 
Control the shifts of attention rather 
than control attention from shifting. 
When we are on the cycle, we cannot 
remain standing still; we must keep 
on moving. But it is in our power to 
direct the activity of the vehicle. So 
it is with the mind. 


2. PRACTISE DELIBERATE MEN'TAL 
CONTROL EVERY DAY 


We gain only those virtues which 
we practise. By riding we become 
good riders, by swimming, good 
Swimmers. We become adepts in the 
arts we practise. So too with control 
of the mind. The immediate gains at 
times give help in controlling the mind 
better, We can, however, have some 
aids. Here are a few precepts given 
by psychologists— 


(a) When anger comes, count up to 
ten and anger will vanish. 


EL 

(b) When any undesirable thought 
comes to your head, dwell upon some 
Spiritual idea and the evil thought 
will vanish. Have a collection of 
such ideas in your note-book. 


(c) Begin thinking of the other 
side of the shield. Every odd has 
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Should. not be lost ‘too wuch in one 
side of the picture. i 


3. THINK ALL IS FOR THE BEST 


We feel ourselves helpless in 
controlling the mind and thus make 
ourselves miserable whenever we. 
apprehend some evil to us. It is said, 
“Cowards die many times before their 
death." We suffer more misery due to 
fear than to actual misery falling to 
our lot. It is the thought of misery 
that makes most men miserable. 


Quite recently I met a patient 
suffering from a mental disorder. He 
has a fixation that he is to be hanged. , 
He asked hundreds of people under 
what condition a person can be hanged. 

The idea that he is to be hanged has 
made him so miserable that he has 
lost all the joy of life. He said tome 
that he intends committing suicide 
rather than live with the thought. 
However much he may try to get rid 1 
of the evil thought, the thought does 
not leave him. On studying the case 
further, it was found that the fixation 
had its origin in the enmity of a 
certain person who had injured the 
patient and towards whom the patient 
had thoughts of revenge. Originally 
the thought was that the patient would 
be ill-treated by him. But gradually 
the homicidal and suicidal fendenoies 


developed. 






















on himself. He is creating 8 
through his own thoughts. Many e! 
which we apprehend may not ocour 


we think of 
all is for the best, 
best. 


ER 
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"dies by the sword, Every evil thought 


is like a sérpent which-one harbours in 
one's breast. It may bite others, but in 
the end -it is sure to bite one who 


provides it a shelter. You must kill all 
` eyil thoughts. Think all are noble and 


food, and you will be happy. Those 
who suffer from fear of the nature 
described above have given shelter to 
ignoble desires. If they hug them 
hard, they are bound to ruin them- 
selves. 


The advice that was given by the 
writer to the patient was to be chari- 
table to all. If you serve others with 
your heart and soul, the Indwelling 
Divinity in you will be pleased; for It 
is one with all and by Its grace you 
will live in bliss. 

5. OFFER DAILY PRAYER ‘10 

THE BEING WHO HAS MADE ‘THIS 

PHYSICAL, EXIS'TENCE POSSIBLE 


Prayer is the communion of the 
finite with the Infinite. We all shine 
with the lustre of the One Divine 
Light. Prayer is daily union with Him. 
All power comes from Him. Mind-con- 
trol is possible only for him who 
merges his being into the Divine Being. 
God is Mantsi—the master of the mind. 
He alone can control the minä. When- 
ever mental disturbances ocour, 
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,Many mental disorders are cured 
through prayer. Order means establish- 
ment of the government of the Divine 
in us; disorder is the negation of it 
There is disorder when one rebels 
against the authority of the Supreme 
Being. Disorder ends when there is at. 
one-ment. 


The dedication of the individual 
self to the Divine Self brings in that 
enlightenment, that harmony which 
makes mental control needless. Let the 
mind go wherever it may, I see the One 
Being everywhere 


Raa LL M LT 
Tate der ag Aa lg: od 


ae abr yaradana i 


suy cues aa a Agua 


—Ishavasyopanishad 


“That moves and That moves not; 
That is far and the same is near; 
That is within all this and That 
also is outside all this." 


"But he who sees the Self every- 
where in all existences and all 
existences in the Self, shrinks not 
thereafter from anything." 


Why should one check the mind 
Írom going anywhere when every where 
there is only One without a second? 


let us Mind-control is best attained when one 
all pray. has no problem of controlling the mind. 
—Ó0«»0c—— 


Nature of Supreme Devotion. 


The state of Supreme Devotion, 
simply unique, as it is beyond both m 
forms the moral code, and his free ac 
Self becomes the devotee; the goal 
universe itself becomes solitude, 


He Himself becomes both, 
therefore, the devotee ha 
Here it may be said that 


that the knower of the Atma enjoys, i5 
emory and forgetfulness. His sweet will 
tions the highest ecstasy. Here God Him- 
itself becomes the way 

Now God can be the devotee, 
od to enjoy the relation of ma 
and thus exhibits this relation. Ins 
8 nothing but God even for his ma 
God worships God with God. 


; and the whole 
and the devotee 
ster and servant; 
upreme Devotion: 
terial of worship. 


— Sri Jnaneswara- 
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Physiology of Pranayama. 


PLACE OF PRANAYAMA IN YOGIC 
CURRICULUM 


Miata af sgala aer fan 


amaii g Gifarenenü a AAIR 
"Some masters of Yoga do not advise 
any purificatory exercises other 
than Pràágayama, because according 
to them Pranayamic exercises by 
themselves are sufficient to dry up 
all morbidities of the body. 


‘aq: aa gTa U 


Y i Yogasutra Il. 52 j 
“Then (after the practice of 
Pyanudyama) vanishes away the 


covering that obstructs the spiritual 
light.'' 

A st 97 gma : dl Ageda Aa need | 

i Vyasa-Bhashya on the Yogasutra IT. 52 5 

“There is no austerity higer than 

Pranayama. It washes our morbidi- 


ties and makes the spiritual flame 
burn bright.'' 


€ 


Yogic curriculum is divided into eight 
parts, of which Pranayama, is the fourth. 
It stands between Yama, Niyama and 
Asana on the one hand and Pratyahavra, 
Dharané, Dhyana and Samadhi 
the other. The aim of Yoga is 
establish perfect 
equilibrium, so 
may be free 


on 
to 
psycho-physiological 

that the soul 
from the thraldom 


1. In the Bhagavadgita, tho words used for this 
psycho-physiological equilibrium are Samya and Samatva, Cf, 
‘ast Aman Ln: TAA AJIA ( Gita VI. 89). 
lere tho words Yoga and Samya have a clear reference 
to Patanjala Yoga os described in the sixth Adhyaya 
starting with ‘gA A REA AARAA: V 


( Gita VI. 11. ) Also compare *qureq ANT SETI? (Gita IT. 48), 
where Arjuna has been advised to do his duty without 
allowing his psycho-physiological equilibrium fo be 
disturbed. 





of body and mind, and may re d T 
boundless existence of infinite bliss: | 
Now Asanas are physiological exercises 

whereas Pratyahara, Dharana, etc. are 
psychological exercises. The exercises 

of Pranayama, standing between the two, 

are psycho-physiological, controlling 

both the body and the mind. These 
Pranayamic exercises occupy a unique 

position in the course of Yogic practices, 

On the physical side, the physiological 

efficacy of Pranayama was considered 5 
to be so high by the ancient Yogis 

that some of them ruled ont the neces- * 
sity of undergoing any other purifi- 

catory exercises for ensuring the health Ms 
of the human organism, and for es 
eliminating all sorts of  morbidities 
which our bodies are liable to accumu- 
late. In their opinion, Pranayama 
alone was capable of establishing the 
Physiological equilibrium that is 
necessary for Yogic development. This 

is what the verse quoted at the top 
trom Hathayogapradipika means, When we 5 
study Pranayama from the modern 
point of view, as we propose doing in 
this article, we shall see that there is 
ample scientific evidence to show that 
Pranayama is capable of invigorating 
human physiology as a whole and 
thus enabling an individual to secur 
and to maintain physiological balano 
On the mental side also, 
is said to be efficacious en 
establish a psychological equ 
Modern psychologists are oj 
that the most serious 
upset the balance 






















Strictly speaking, the refe 
refer to psychological oq librium. 
equilibrium presupposes gical 
of the constant 


‘int raati 
taken Samya and a to 
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such as love, anger, greed, 
infatuation, elation, jealousy, hatred, 
envy, fear, disgust, regret, remorse, 
etc. These emotions have their root 
in the subconscious stratum of the 
mind, Pranayamic exercises enable one 
Inot only to control the nervous mecha- 
| nism of the brain and the conscious 
| working of the human mind, but they 
|fling open the gates of the subcon- 
| scious region and establish a control 
‘there. That is why a student of 
| Pranayama is able to hold in check 


emotions, 


his emotions and thus to secure a 
psychological equilibrium. This is 
‘what is conveyed by the Sūtra of 


‘Bhagavan Patanjali quoted at the top 
land the line from YVyasa-Bhdsya given 
‘along with it. In these quotations, 
i factors that disturb the psychological 
equilibrium are called mental morbidi- 
ties ( "el: ). because they hide the self- 
luminous soul. Patanjali prescribes and 
Vyasa advocates Pranayama for getting 


1. it will be readily scen that the first six emotions 
respectively represent Kama, Krodha, Lobha, Moha, Mada and 
Matsara, which are said to be tho foes of the higher 
interests of man. 


Also compare the following from Bhagavadgita, 
UI. Chapter :— 


aM UN AY Uy  xshIUSHs: 1 
quaai — afenamui 


Head al 
aes miga IZAR l 
agi galia wee see E 
ALAS “ese m P nee Soo 


Expressed in simple form the passage stands thus— 
‘aq pa: | ar aRt age apt 
aafia aad MAARAJA V that is, it is 


‘Lust’. -This obscures the flame of knowledge, just as 
smoke obstructs fire or dust obscures the shining mirror, 


Tho words era and ATCA are especially striking, 
It is also illuminating to find Sri Sankaracharya describing 
the obsenring agent as SAMAIRIKAT and the agent 


2 n H 
obsenred as YAAA while commenting on this passage, 
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rid of these mental morbidities so 
tha® the soul may shine in his native 
glory ! Here it is interesting to note ` 
that the modern neuropathist Dr, 
Volgyesi, who is so well known all 
over the continent, admits frankly in| 
his book A Message to the World | 
the great efficacy of Pranayama) 
in controlling emotions and in esta; 
blishing  psycho-physiological balance 
for the good of mankind. 


Neurotic 


Although Physiology of Pranayama 
is the theme of this article, I have 
made a brief reference to the effects 
of Pranayama on the mind, simply to 
show that the advantages of Pranayama 
are not restricted only to the field of 
physiology. I shall now turn to a 
detailed physiological study of the 
Pranayamic exercises. But before I do 
s0, I should describe some of the 
salient features of the technique of 
Pranayama. 


TECHNIQUE OF PRANAYAMA 


Looked at from the physical point 
of view, Pranayama is an exercise of the 
respiratory system, It meansa pause in 
the movement of breath. The normal 
movement of breath takes the following 
course : — inhalation — pause—exhalation 
pause—inhalation—pause—exhalationand 
80 on. Now in Pranayama this normal 
course of respiration is interfered with. 
The inhalations and exhalations are made 
deeper and longer and the pause is 
made to last far too longer to stand any 
comparison. with the almost negligible 
Pause of normal breathing. In Yogic 
terminology inhalation is called Pūraka, 
exhalation is called Rechaka ana the 
Pause is called Kumbhaka. Now for 
different types of Prāņāyāma different 
types of inhalations and exhalations and 
even pauses are prescribed. Inhalation® 
are advised either through the mouth 
or through the nostrils—ieft or right OT 
both.  Exhalations are recommended 
either through both thenostrilsorthrough 
one. The pause may come either after 
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inhalation or after exhalation or after 
neither. These differences in the neture 
of Püraka, Kumbhaka and Rechaka 
have led to the formulation of different 
types of Prànàyàmat., 


Short time-units are recommended 
to measure the duration of Püraka, 
Kumbhaka and Rechaka. It is desired 
that the time-units taken up by three 
component parts of Pranayama, namely, 
Püraka, Kumbhaka and Rechaka, should 
be either in the proportion of 1:4:2 or 
1:2:2. 





Having studied the general tech- 
nique of Pranayama let us now notice 
those special features of Pranayama 
which will enable us to understand 


Pranayamic physiology. 


/ During Püraka, which consists of 
| deepest possible inhalation and also 
during Kumbhaka, which generally 
consists of holding the breath in, the 
front abdominal muscles are kept 
contracted. They are never allowed to 
be pushed forth as is mostly advised 
by Westerners. Rechaka, which consists 
of the deepest possible exhalation, 
is secured by the most vigorous 
contraction of the abdomen and the 
chest. During Kumbhaka the anus is 
contracted for obtaining Müla-Bandha, 
|the abdomen is pulled up for having 
Uddiyana and the chin is pressed 
against the chest for waintaining 
Jalandhara-Bandha. Some appropriate 
posture, which requires the legs to be 
folded into a comfortable foot-lock 
and the spine to be kept erect, is 
selected for the practice of Pranayama. 


1. Bhagavan Patanjali mentions four types of 
Pranayama—( 1) Abhyantara, (2) Bahya, and ( 8—1 ) two 
varieties of Kevala Kumbhaka. Swatmarama mentions 
eight varieties - Suryabhedara, Ujjayi, Sitkari, Sitali, 
Bhastrika, Bhramari, Murchchha ard Plavini. It would 
not bo far from truth if it is said that other yarictics 
of Pranayama are merely tho permutations and 
combinations of the different parts of the Pranayamas 
noticed either by Patanjali or by Swatmarama Suri, 


B 
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There is a particular type of 
Pranayama called  Bhastrikà, which 


requires a special mention. It is made 
up of two parts, the second of which 
shares the technique described above. 
The first part consists of rapid ex- 
piratory movements, even a8 many as 
240 expiratory strokes being given per 
minute. The first part is exactly 
similar to a respiratory Yogic exercise 
called Kapalabhati. 


Thus far we have noticed those 
salient features of the technique of 
Pranayama in general, which would 
be useful to us in grasping the 
physiology of this part of Yogic 
exercises. Before, however, we discuss 
the Pranayamic physiology, we should 
take a hurried survey of the general 
physiological field, so that we can 
clearly understand the physiology of 
Pranayama. 


GENERAL PHYSIOLOGY 


The study of general physiology 
is the study of the functions of the 
different systems working in the 
human organism. The most important 
of these systems are the nervous, the 
glandular, the respiratory, the circula- 
tory and the digestive. 


Starting with the study of the 
nervous system, we may compare it 
to a big  power-house generating 


electricity and a network of wires that 
distributes it to the different machines 
in a factory. The brain, the spinal 
cord and the sympathetic cords 
constitute the power-house. The nerves 
starting from the brain or from the 
spinal cord represent the electric wires 
in the factory of the human body. 
In a regular factory every piece of 
machinery is set in motion by the 
electric ourrent carried across the 
wires from the power-house. Similarly, 
jn the factory of human body all 
physical movements depend upon the 


impulses carried aoross the nerves from 


n 
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the brain and the cords. Let the 
power-house go out of order or let 
there be obstruction in the current of 
electricity .flowing across the wires, 
the whole machinery will come to a 
standstill. Similarly, if the brain and 
the cords are damaged, or the nerves 
are so degenerated as not to convey 
the impulses, physical movements will 
stop. The effects of this cessation of 
physical movements has a deeper 
meaning than an ordinary reader can 
imagine, Our digestion, our blood 
circulation and even our respiration 
is controlled and carried on by the 
nervous impulses brought to the organs 
responsible for these functions, from 
the brain and the cords. In case the 
nervous impulses do not start or having 
Started do not reach their destination, 
all life processes will stop, and 
even the spark of life may become 
extinct. Such is the supreme impor- 
tance of the nervous system. 


Now in the illustration of the 
power-house cited in the previous 
Paragraph, granting that the power- 
house does generate electricity, and 
the wires do conduct that electricity 
to their terminals, but if the current 
of electricity is not of sufficient 
strength, the machinery supplied by that 
electricity will not move. For the 
necessary Movement, the electric current 
must be of the required Strength. In 
the machinery of the human body this 
strength of the current depends upor 
the secretions of what are called the 
endocrine glands. The whole nervous 
mechanism may be in perfect order, 
and yet if the endocrine secretions 
are not available in the necessary 
quantity and of the necessary quality, 
the strength of the nerve impulse and 
the nerves themselves later on wili 
degenerate. -Consequently physical 
movements and the life processeg will 
become dull and languid. Let us take 
one of these glands for illustration, 
say the thyroid. This ip the most 


popularly known endocrine gland, 
altheugh the sex glands both in males 
and females, the pituitary body, eto., 
are of no less importance. Remove the 
thyroid from a healthy person and his 
eyes begin to be pale, his cheeks begin 
fo sink, his muscles begin to be flabby 
or lean, his hair begin to turn grey 
and he becomes a prey to premature 
old age. Restore the thyroid and the 
man begins to show all the signs of 
youthful enthusiasm. Symptoms of old 
age are gone, the fellow begins to 
walk erect, things brighten and life 
again becomes a pleasure. Thus it 
will be seen that endocrine system 
stands on the same level of  physio- 
logical importance as the nervous system. 


Study of human physiology clearly 
indicates that these two systems of 
infinite importance in the human 
organism have to depend upon the 
circulatory system for getting the 
necessary blood supply and upon the 
respiratory and the digestive systems 
for getting the blood of the necessary 
Quality. The circulatory system consists 
of the heart, the arteries, the veins 
and the capillaries, It is the duty of 
this system to take the blood to every 
tissue in the human body. The nerves 
and the endocrine glands, if they are 
Starved for want of the necessary 
blood supply, will degenerate in their 
functions. The result will be what 
has been stated in the last two 
paragraphs, ^ 


It is, however, of no practical use 
to have the Circulatory system in an 
efficient Condition, if the 
the blood that is being circulated 
through it is not rich. If the blood 
is loaded with toxins, the efficiency 
of the circulatory system will be of 
little consequence, So the quality of the 
blood must, be kept rich, and for this 
human Physiology has’ to depend upon 


the resDiratocy and the digestive 
Systems, 3 


quality of 
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In order that the blood may, be 
rich in quality, it must carry the 
necessary quantity of oxygen with it 
and also contain elements of nutrition 
for the tissues. This blood gets oxygen 
from the air inhaled and the elements 
of nutrition from the absorption of food- 
stuffs and drinks. The quantity of 
oxygen the blood can carry will 
mainly depend upon the efficiency of 
the respiratory system. With defective 
respiration the absorption of oxygen 
into the blood will be insufficient; and 
the tissues supplied by the blood 
deficient in oxygen will be starved. 
So also one may use rich food-stuffs 
and luxuriant drinks; but if the diges- 
tive apparatus is not in order, there 
will be little digestion and absorption 
and most of the stuff will be wasted, 
with the result that the blood will 
contain very small elements of nutri- 
tion, Thus we see that the respiratory 
and the digestive systems must work 
efficiently if the blood supply is to be 
constantly kept rich in quality. 


A defective working of the respira- 
tory and digestive systems not only 
keeps the blood poorer in quality for 
want of oxygen and nutritive elements, 


but it loads the blood with waste 
matter which is poisonous. We shall 
explain this point further. Carbon 


dioxide is constantly manufactured in 
the body. The efficiently working 
circulatory system carries this poisonous 
gas to the lungs and there gets rid of 
it. But if the efficiency of this system 
suffers, this waste matter accumulates 
in the different tissues and there pro- 
duces toxic effects. Similarly food- 
stuffs leave a very large wastage. It 
is for the bowels to throw it out, 
The smaller the degree of digestion 
and absorption of food and drink, the 
larger is the wastage, And if the 
bowels, which are anatomically included 
in the digestive tube, do, not work 
efficiently, this waste matter remains 
lodged in the colon or even in the 
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small intestine for several days giving 
rise to highly dangerous toxins, 


These toxins get into the current 
of the blood through the walls of the 
bowels and poison the blood; and the 
poisonous blood in its turn being 
circulated throughout the body, leads 


to the degeneration of the whole 
organism. 
We have seen in the previous 


paragraph how the lungs and the 
bowels act as organs of elimination, 
The kidneys are also organs of the 
same type. Some of the waste products 
which are poisonous in nature are 
driven out of the human organism with 
the urine. If the kidneys do not function 
satisfactorily, these poisonous sub- 
stances are held back and find a resting 
place especially in the different joints 
of the human body. People suffering 
from gout have invariably defective 
kidneys. Thus it is clear that the 
blood in order to be rich in quality 
has to depend upon the respiratory and 
the digestive systems; and in order to 


be free from toxic elements, it has to | 


depend upon the organs of elimination. 


Thus far we have studied some of 
the broadest features of the most 
important physiological systems working 
in the human body. We shall now 
proceed to examine how Pranayama 
influences the functioning of these 
systems. > 
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Starting with the organs of elimi 


and the lungs in the ches 
respiration, the alternate 
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it is relieved for the pressure exerted. 
The nerves and muscles which control 
the functioning of the bowels and the 
kidneys are all toned up. Thus the 
bowels and the kidneys derive benefit 
not only during the time that Pranayama 
is being practised, but even for the 
remaining part of the day. The nerves 
and muscles once toned up continue to 
maintain that tone for a considerably 
long time. The bowelsand the kidneys 
rendered healthier for Pranayama carry 
on their functions of elimination more 
effectively. 


The same is the case with the 
lungs. Healthy respiration depends 
upon firong respiratory muscles and 
good elasticity of the lungs. On the 
physical side, Pranayama is a culture 
of these muscles and the lungs. By 
opening out the chest to its fullest 
extent several times a day and by 
putting the lungs on a stretch to the 
utmost possible extent, these organs 
are best educated to perform their 
functions satisfactorily. As in the 
case of bowels and kidneys, so in the 
case of the lungs the training given 
to them for a short time prepares them 
for an efficient working during the 
remaining part of the day, and the 
elimination of carbon dioxide is satis- 
factorily performed, Thus Pranayama 
is a very valuable exercise for the 


bowels, the kidneys and the lungs, 
which are the principal organs of 
elimination in the human body. 


Organs of digestion and absorption 
do not stand on a different level so far 
as the favourable effects of Pranayama 
on their physiology are concerned. The 
stomach, the pancreas and the liver, 
which play a very prominent part in 
the digestion of the food and drink, 
are all exercised in Pranayama, for 
the massage given to them by the 
diaphragm and the abdominal muscles, 
which are alternately contracted and 
relaxed thoroughly in Pranayama, In 
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a very large number of people who 
are dyspeptic and constipated, the liver 
becomes habitually congested and con- 
sequently faulty infunction. For reliey- 
ing this congestion Pranayama is an 
excellent exercise. An unhealthy pancreas 
gets very good stimulus and correction 
from  Pranayamic exercises. In my 
clinical experience I have noticed a 
number of cases being effectively relieved 
of their gastric disorders, mainly as 
a result of Pranayama. With a perfectly 
functioning digestive system, absorpt- 
ion also becomes perfect, and the 
blood is enriched with the necessary 
nutritive elements, —~ 

A liberal supply of oxygen to the 
circulating blood-current is of supreme 
importance forthe health of an individ- 
ual. Pranayama performed according 
to the technique given in Yoga-Sàstra 
is capable of improving the oxygen 
supply of the blood as no other 
exercise is. This is not because during 
the process of Pranayama an individual 
absorbs a larger quantity of oxygen, 
but because of the training of the 
respiratory system, which helps the in- 
dividual for twenty-four hours, The im- 
pression that an individual absorbs larger 
Quantities of oxygen in Pranayama is 
merely a superstition. Ishallexplain how. 
Any Pranayama worth the name should 
have every round of it to cover at least one 
minute, Now an average person inhales 
in one minute about 7,000 c.c. of air 
during normal inspiration. The same 
individual during Pranayama will inhale 
at the most 3,700 c.c, in one minute. 
intake of air being far 
Smaller in Pranayama, the absorption 
of oxygen is consequently smaller. I 
have conclusively proved in Yoga- 
Mimamsa on the Strength of experi- 
Set co evidence that the degree of 

piion of oxygen does not vary in 
Proportion to the time for which breath 
18 retained. For this reason even when 
breath is held for half a minute, the 
increase in the absorption of oxygen 
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over the normal absorption is not 
considerable. Thus it will be lear 
that the idea that an individual 
absorbs larger quantities of oxygen 
during Pranayama is a myth. 


Where, then, is the advantage of 
practising Pranayama for enriching the 
blood with oxygen 9 The answer to 
this question is as follows. Even when 


temporarily during the process of 
Pranayama an individual absorbs 
smaller quantities of oxygen, the 
Pranayamic exercises so train the 


respiratory apparatus that during the 
remaining part of the day respiration 
is carried on most efficiently and 
larger quantities of oxygen are absorbed 
throughout the day than they otherwise 
would be. 


People who do not undergo any 
exercises for improving their respiration, 
breathe only with portions of their lungs 
and keep other portions idle. These 
inactive portions are generally the tips 
of the lungs, called apexes. It is here 
in these idle ill-ventilated apexes that 
the most dangerous bacilli of tuberculosis 


generally find shelter and thrive. The 
invasion of these bacilli would be 
made impossible if by Pranayamic 


exercises every portion of the lungs is 
made active and every ajir-cell is 
washed out with fresh air several times 
a day. 


The merciful masters of Yoga have 
left in our hands a trenchant weapon 
in the form of Pranayama with which 
we can successfully fight out respiratory 
diseases. It is a thousand pities that 
we Indians are not taking advantage 
of this weapon. We prefer to die in 
thousands and tens of thousands of 
respiratory diseases rather than take to 
Pranayama. In the city of Bombay out 
of a thousand persons dying, more than 
three hundred and fifty die of respira- 
tory diseases. As the recent health 
report discloses, a hundred thousand 
people died of tuberculosis in Bengal 
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in a single year | I feel sure that much 
of this loss of life can be prevented if 
Pranayamio exercises are compulsorily 
introduced in every educational institu- 
tion in this country, and a part of the 
money that is spent on the curative 


side is made available for this 
preventive work. 
Returning to the physiology of 


Pranayama we find that due to the 
efficient functioning of the organs of 
digestion, elimination and respiration, 
the quality of the blood is kept 
satistactory by Pranayama. Now this 
blood is to be distributed to the 
different tissues of the body. This is 
the duty of the circulatory system and 
especially of the heart. It has been’ 
admitted even by the Western scientists) 
that practices in deep breathing exercise 
a gentle massage on the heart. I have! 
carefully studied in the Kaivalyadhama 
Laboratory the pressure changes that 
are produced round about the heart in 
Pranayama. And I am happy to note 
that the technique of Pranayama, as it 
is given in Yoga, establishes conditions 
much more favourable for this massage 
than the conditions secured in the 
Western type of deep breathing. For 
the elucidation of this point, 
the readers to the volumes of Yoga- 


Mimamsa. Now the heart, which is the 


vibrations start and spread themselves 
to nearly every tissue in the human 
organism, the arteries, the veins and 
the capillaries  inoluded. Thus the 


-whole oirculatory system is exeroised 


and massaged during Pranayama and 
is prepared for efficient functioning. 


Next we come to the nervous and 
the endoorine systems. The rich quality 


I refer . 


principal organ of circulation, being | 
-made healthier for Pranayama, the 
whole circulatory system works } 
satisfactorily. 

But the matter does not end there. 
In Bhastrika, especially in its part 
which corresponds to Kapalabhati, 
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of the blood and its satisfactory 
distribution to all the nerves and 
glands ensure their health. During 


Pranayama, especially during Bhastrika, 
the circulation of the blood becomes 
very rapid and the quality of the blood 
is also rendered richer. ( This fact can 
be proved in any physiological labor- 
atory). In this way a richer and more 
liberal blood supply can be brought 
by Pranayama to the endocrine glands 
to make them healthier. We can do 
the same for the brain, the spinal cord, 
the cranial and the spinal nerves and 
the sympathetic cords. The following 
points deserve our special attention 
in this connection. 


We have 
real generator 
the brain. 


already seen that the 
of physical energy is 
Next to the brain comes the 
Spinal cord and sympathetic cords. 
The trunks of the nerves, whether 
cranial or spinal, are merely carriers 
of the energy generated in these central 
organs. It is, therefore, desirable to 
see how the brain and the spinal and 
sympathetic cords are influenced by 
Pranayama. 

Physiologists are agreed in saying 
that during inspiration venous blood 
from the brain is drained and fresh 
arterial blood is circulated therein. If 
the inhalation is deeper, the venous 
blood is more thoroughly drained and 


the arterial blood supply to the brain 


becomes richer. Now Pranayama pre- 
scribes the deepest possible inhalation. 
The resulf is that the venous blood 
from the brain is drained very thorough- 
ly and fresh arterial blood is Supplied 
to the brain on a large scale. Yoga 
tries to accentuate this condition by 
introducing Uddiyana-Bandha, which 
enables the brain to get the largest 
supply of rich arterial blood that can 
be brought to it by any breathing 
exercise. This physiological fact ig 
responsible for the instantaneous re. 
freshing results that we get from 
Pranayama. x 
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Turning to the spinal and sym- 
pathétic cords, we find that blood 


circulation round about these anatomi- 
cal parts is ordinarily rather slow, 
Pranayama improves the circulation of 
the blood in these parts and thus helps 
them to health. We shall see how this 
is done. During Kumbhaka, Yoga 
advises three Bandhas—Mula, Uddiyana 
and Jàlandhara. Now these  Bandhas 
simultaneously practised are an excel- 
lent exercise for the spinal column, in 
which the spinal cord is held, and also 
for the sympathetic. The muscles that 
hold the spinal column in place and 
have the sympathetic cords embedded in 
them, are alternately stretched and let 
go because of these Bandhas. The result 
is promotion of blood circulation in 
these muscles and also in the spinal 
and sympathetic cords, Even if no 
Bandhas are introduced, the ordinary 
technique of Pranayama is such as 


would exercise a mild upward pull 
upon the spinal column and thus help 
the spinal and the sympathetic cords 
to health. 

Bhastrika is, however, the best 


Pranayama for favourably influencing 
the physiology of the nervous mechan- 
ism. In this Pránàyáma, due to the 
quick respiratory movements, every 
tissue including the nervous is ma ssaged. 
The scope of this article prevents me 
from entering into further detail. 
Suffice it to say that Pranayama very 
favourably influences nerve physiology 


and is the finest of exercises for nerve 
culture. 


Up to now we haye seen that 
Pranayama favourably influences the 
physiology of all the important systems 
working in the human body. It may 
also be proved that Pranayama has an 
equally healthy influence 
remaining systems, Thus it will be 
seen that Pranayama is the finest 
exercise for ensuring physiological 
health. In fact, the Yogic seers of 
ancient India looked upon Pranayam 


upon the 
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aS the one exercise that could make 
every life process supremely healthy. 
Some of them were so enthusiastic in 
their optimism about the physiological 
efüicacy of Pranayama that they ruled 
out all other exercises for securing the 


health of human body. From my own 
experience I can safely say that no 
physical exercise can even have one 


hundredth of the efficacy of Pranayama. 
In fact,  Prànàyàma is not only the 
control of the different physiological 
functions but it is the control of the 
very life processes that vitalize the 
human organism, 


OBJECTIONS AGAINST PRANAYAMA 
ANSWERED 


I should not close this article with- 
out taking account of the campaign 


that is led by some of the Western 
physiologists against deep breathing 
exercises.1 Prominent among these 


physiologists is Dr. Lindhard, who is 
a professor at the Gymnastic Physio- 
logical Laboratorium of the University 
of Copenhagen, and Principal of the 
State's Gymnastic Institute in Denmark. 
The objections of these physiologists 
may be summed up thus:— 


(i) The quantity of oxygen taken up 
by the cells is dependent upon 
the needs of these cells. When 
the body is at rest, the needs of 
these cells are served by normal 
respiration. Under these circum- 
stances, to introduce unnecessarily 
large quantities of oxygen into 
the system is unphysiological and 
irrational. 


(ii) 


Large lungsand breathing exercises 


1. The technique of Pranayama differs widely, in- 
decd, from the teehniqre of non-Yogic exercises in dcop 
breathing, But after all Pranayamic exercises have to be 
classed as deep breathing exercises and it is desirable to 
see whether the objections raiscd against deep breathing 
nre really sound. 
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are not inimical to pulmonary 
tuberculosis, but are rather con- 
ducive to it. 


So far as the first objeotion goes, 
it does not at all apply to Pranayama, 
It has been made amply clear in the 
foregoing portions of this article that 
in most varieties of Pranayama the 
intake of oxygen is not in excess of 
the normal. The case of  Bhastrikü 
Pranayama alone stands on a different 
footing. In the first part of it, which 
corresponds to Kapalabhati, excessive 
quantities of oxygen are taken up 
indeed, But this excess of oxygen is- 
meant for immediate consumption, 
During the prolonged Kumbhaka and 
Rechaka which follow and which may 
last even for a few minutes, these 
quantities of oxygen are needed to 
keep the tissue respiration in a normal 
condition and not to starve the cells 
for want of oxygen. 5 

As regards the second objection, it 
has to be admitted that Pranayama 
does develop large lungs. But to say 
that large lungs are not inimical fo 
pulmonary tuberculosis, but are rather 
conducive to it, is to ignore medical 
experience even of the modern times. 
Dr. Schmidt in his Physiology of 
Exercise, a work in which two M. D.'s 
and one Ph. D. are associated with 
Dr. Schmidt, has olearly pointed out 
that it is the undeveloped lungs and 
not the fully developed lungs that are 
prone to pulmonary tuberoulosis. Dr. 
McKenzie, M. D., who isa Professor of 
Physical Education and Physical 
Therapy in the University of Pennsyl- 
vania, in his excellent work Exercise 
in Education and Medicine has the 
following remark: “Those who get the 
most benefit from the exercises 
(Respiratory exercises) are narrow- 1 
chested children—those who have dif- 
culty in respiration—the pre- -tubero 
and even the tubercalous.’’ Dr. ; 
Kenzie is supported by the experiences 
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Doctors Butler and Rosenthal. Dr. 
Butler has reported many cases of in- 
cipient phthisis in which deep breathing 
has been used with advantage. Dr. 
Rosenthal gives the details of nineteen 
cases of primary tuberculous pleurisy, in 
which great benefit was derived from 
respiratory exercises. In the face of this 
evidence it is irrational to say that 
breathing exercises are rather conducive 
to pulmonary tuberculosis. 


The whole physiological war on 
respiratory exercises would cease if 
these warriors remember that the 
valuation of respiratory exercises 
should not be based exclusively upon 
the benefit the respiratory system 
derives from them, but upon the benefit 


The Purna Yoga. 


I. THE  TrwE-SPIRIT 


Time-Spirit is standing between 
the farewell to the old and the 
welcome to a new Era. We are living 
under changed circumstances. Ideas are 
broadening; life is expanding; the 
struggle for existence is deepening. 
The world has seen the ennuied pomp 
of godless materialism; it is seeing 
the dire effects of scientific intellec- 
tualism; it has already tasted the 
results of religious dogmatism; it is 
tired of the  life-bare asceticism. 
Between the sweep of the old and 
the surge of the new, humanity is 
seeking the secret of a new harmony 
of collective existence. The terrible 
struggles that the present century is 
witnessing are nothing but the Tattle 
of that anxious search. Rudra is 
paving the way for Visnu; Mahakaja 
is preparing the ground for a new 
creation. 


derived by the other systems also anq 


especially by the nervous system. They 
must also remember that the Western 
type of breathing exercises are yet in 
their infancy and often based upon 
wrong physiological conceptions, If 
the Westerners wish to have the right 
type of breathing exercises, let them 
turn to Yogic respiration. 


This article on Pranayama is 
intended to present Pranayama in its 
true physiological perspective. It should 
not induce anybody to take to Prana- 
yama without proper guidance either 
from a reliable book or from a reliable 
instructor. Pranayama is a double-edged 
weapon. It cuts both ways and lends 
itself more easily to abuse than to use. 


By Swami SHUDDHANANDA BHARATI. 


Il. Our IDEAL 


: The world has outgrown religion- 
ism which is but a child of the mind. 
The evolution of consciousness has 
transcended the mental limitations of 
castes, creeds and their monopolizing 
epirit. We want now a new order of 
living that shall Supply the lost link 
between the Spirit and the Matter, 
God and Man, the Individual and the 
Universal. We want a thorough trans- 
formation of the nature of man and 
divinization of his entire existence. A 
divinizea man, à heavenized earth, & 
Spiritualized existence, a harmonized 
humanity—that is our ideal, 


All life must 
of Sadhana or 
towards the bliss 


be a living stream 
endeavour, flowing 
IE of existence in the 
Divine. All life must be a Yoga with 
ge Divine in man, “Live in Yoga: 
ive in Me, the Divine in your heart” 
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—this is the command of Lord Krsna to 


Arjuna and this is the message that 
humanity needs at present. 
IIl. Voca 
Yoga serves as the only solution 


to all universal problems. Without the 
difference of castes, creeds and religious 
formalities, all can live in Yoga with 
the Divine who isin the heart of beings. 
The heart is common to all and the 
Divine seated therein is one in all. 
Yoga quickens the evolution of man to 
God-man or Superman. Yoga alone can 
establish that inner harmony which is 
the bed-rock of world-harmony. Yoga 
can vouchsafe that unbroken conscious- 
ness of the self in all and all in the 
self which alone can break the walls 
of separative ego behind which all 
sins and sufferings take refuge. Yoga 
is an attempt to arrive at unity with 
the Divine through constant inner 
communion, surrender, love, conscious- 
ness and consecrated work. 





IV. THE OLD YOGAS 


(1) We can know the relative merits 
of Pürna Yoga better by first 
knowing the possibilities of the 
other systems of Yoga. Hatha- 
yoga, through a number of 
laborious and complex exercises 
such as the different poses, 
methods of breath-control, internal 
cleanings, fixed gazes etc, seeks 
to purify the nervesand strengthen 
the physical body so that it can 
contain more and more of the 


cosmic energy. Perfect health, 
virility and longevity are its 
gifts. 

(2) Rajayoga adopts an eightfold 


system to conquer the mind and 


arrive at complete self-immersion. ` 


Non-injury, non-stealing, conti- 
nence, non-receiving, truthfulness 
are the rules of moral purity 
the Rajayogi observes. Oleanli- 
ness, contentment, austerity, holy 
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study and Divine Worship are 
his forms of self-discipline. He 
sits in any straight, easy and fixed 
posture that is convenient to him. 


Inhaling eight Oms, retaining || 


thirty-two Oms, exhaling sixteen 


Oms he does Pranayama twice a | 
day. Then begins his endeavour | 
to control the mind. He gatherBin | 


the errant mind, concentrates it 


in the centre of Self, meditates 
upon the Self in the heart, or 
between the eye-brows, gives up 


the mind entirely as a food to 
be consumed by the flaming Reality 
within and forgets the physical- 
vital-mental consciousness in one 
ceaseless trance, Through the 
internal process of concentration, 
meditation and trance, the Yogi 
can be a master of the subjective 
empire and achieve wonderful 
powers. 


Karmayoga through consecrated 
work and offering of its fruits 
to the Divine Master, purifies 
the mind and will and enables 
the Sadhaka to become conscious 
of the Divine Force that leads 
the world and its varied acts 
through the innate individual 
nature. The Karmayogi becomes 


a puissant instrument of the 
Divine Will. 

Bhaktiyoga through the inten- 
sity of heart’s love and 


emotion adores the Divine as a 
child, as a father, a mother, a 
friend, a master seeking the entire 
absorption of the lover in the 
Beloved. 


The Jnanayogi through reflection 
and deep contemplation arrives 
at the centre of Self in 
which he merges himself. “I am 
the Self; That aloneis; the world 
is naught'' says he. 


The triple path of Work, Love 


and Knowledge is the Yoga OPE 
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(7)| Tantra or 
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the will, heart and the intellect. 
The three are now  practised 
separately with exclusive results 
directed towards an otherworldly 
abstraction. Pūrna Yoga is a 
synthesis of "Work, Love and 
Knowledge. It is integral in its 
aspect. Integral Knowledge en- 
larges Self-realization into the 
realization of the Self in all. It 
Sees the play of the Divine 
Consciousness in the phenomenal 
existence. Integral Love raises 
all human emotions, sensations 
and aesthetic sentiments to the 
divine level and expresses the 
heart’s love in cosmic labour for 
the joy of all. It seesall human- 
ity as a body in Divine. Integral 
Work through an unegoistic 
surrender of work, and the result 
to the Master of Works, becomes 
dynamic instrument of His cosmic 
play. The Pürna Yogi knows the 
Divine in the Self, sees Him and 
loves Him as the Self of all, ana 
becomes a centre of His Energy 
which plays as the universe of 
existences. 


the Kundaliniyoga, 
|regards Sakti or the Active- 
|Brahma as all important. It 


is a bolder and a larger system 
than the Vedic Yogas described 
above. B the worshi of the 
Cosmic _ Energ a8 the Mother, 
it seeks to awaken the same energy 
dormant in the lowest plexus, 
the Müladhàra. It also adopts 
a few  Asanas, Pranayama, 
Bandhas and Mantras to purify 
the plexus for the awakening of 
the latent Flame. Through an 
esoteric process called the Chakra- 


pheda this awakened Flame or 


Sakti pierces throug e Bix 


psychic centres unites with 
the Blissful Spirit (Siva 


in the 
Sahasrara- By this union of the 


4 Sakti and Siva in the Sahasrara 
M 


a 
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. which is the white lotus of 
thousand petals, man realizes hig 
divinity and lives in the ertrancing 
Divine bliss of the  Truth-Con. 
sciousness. Heis no more afraid of 
Nature; he confronts, seizes and 
conquers Nature. Pürna Yoga 
doesall these without much ado. 

V. THE NEW Yoca 

The Integral Yoga regards the 
Spirit or the Purusa as Sat ( Truth ), 
Prakrti as Chit ( Consciousness ) and the 
cosmic play as their Ananda. All the 
above Yogas devote the major portion, 
of their Sadhana to the awakening of the) 
Sakti or the cosmic energy in man. Iti 
is a matter of course in Pürna Yoga. 
Where other Yogas end, Puürna  Yoga| 
begins. Itis the synthesis of all other|| 
Yogas and much more. It raises human | 
consciousness to the Divine and comes | 
down with all the splendour fj) 
divinity to transform the lower planes 
of the mind, the vital and the body. 








It makes the entire Existence in all” 
its planes of consciousness a dynamic 
Yoga of Prakrti or Nature. with 
Purusa or the Divine in man. It starts 
from the method of Vedanta and 
arrives at the aim cf Tantra I has 
achieved something new which was 
not in the ken of ancient Yogas— 
fulfilment of life in the perfect 
Spiritual consciousness, the transforma- 
tion of the entire man into God-man 
or the Superman. Ascetic barrenness, 
and otherworldliness are not found in 
its dictionary. It does not deny: 
refuse or reject any part of life— 
Physical, vital or mental, Life-extinc- 
tion in the Spirit is the aim of thé 
Vedantic Yogas; fulfilment of life in 
the spirit is the crown of Pürna Yoga. 
The ancient Yogts attached great 
importance to trance by stilling or 
Killing the mind. They aimed at 
individual liberation ana complete 
cessation from the Physical conscious- 
ness. The Pürna Yogr completes his 
spiritual realization by applying it to 
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actual existence. He seeks to find the 
Divine in the Self and to be a 
dynamic centre of Divine Manifesta- 
tion in humanity. He raises upon the 
human pedestal the live image of God 
full of beauty, harmony, iove, bliss 
and energy. He regards man as a 
Spirit involved in body, life and mind 
as a  universalized individual. He 
seeks to spiritualize life in all its 
details so that it becomes a grand 
collective Yoga with the Universal 
Divine. Having slowly achieved the 
inner-transformation, Pürna Yoga trans- 
forms the body and the lower nature 
too so that the latter becomes a 
glowing lamp of Divinity. 
VI. ‘THE SUPRAMENTAL TRUTH-LIGHT 
Such a grand perfection of the 
matter aud the spirit cannot be realized 
by ordinary processes of Yoga. It is a 
new ideal and only a manifest Force 
can fulfil it. Yes, a Force is Manifest 
here to vouchsafe to man life in the 
Divine. It is a Force beyond the 
conception of mind. It is the 
Supramental Force  ( Vijüana-$akii). 
Truth is its Spirit and Light its form. 
Its radiation is the only salvation of 
humanity suffering the woes of mental 
ignorance! Supermind is the link 
between the human and the Divine in 
man. It is an all-fulfilling, all-originat- 
ing, all-harmonizing, dynamic creative 
force. The Vedas speak of if as the 
Right, the True, the Vast. Mind is the 
realm of divisions and egoistic 
ignorance; it cannot grasp the unity in 
the essence of things; it may add, 
subtract, multiply or divide but it 
cannot go beyond this mathematics. It 
is limited and knows nothing of the 
Infinite One. The Supermind is the 
Divine Gnosis which creates, governs, 
harmonizes and upholds the world. 
The mind works through reasoning, 
through logical intelligence, instincts, 
impulses, memory, imagination, critical 
judgment, etc. The Supermiud has a 
direct flawless, luminous intuitive 
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vision through which it works out the 
perfection of humanity. 


VII. From MAN TO SUPERMAN 


The soul ascends from inert matter, 
through a developing life, to the 
mental plane and manifests man. It 
is outgrowing slowly the human limita- 
tions in its agelong endeavour to 
evolve the Superman or the perfect 
God-man. Oneness with the Divine: 
and harmony of a universalized life 
in that consciousness is the crown of 
that Evolution. Such a life is called 
the Divine Life. Life in integral 
Yoga with the Divine is Life Divine. 
It is a long and patient process) 
of evolution. The Supramental Force, 
quickens the course of evolution 
from man to Superman. A Divine Race 
of Supermen,a community of God-men 
upon earth is the magnanimity of its 
vision. 


VIII. Tur PtRNA Yoci 


The seer of  Pürna Yoga is a 
manifestation. The Sadhaka of this 
Yoga is a centre of that manifesting 
Force. The Master of Pürna Yoga is a 
divine artist of humanity. He models 
the plastic human material into the 
image of God. He builds the form of 
life around the inner divinity. He has 
put forth four mighty Powers to 
achieve his hard labour ‘of transforma- 
tion. One is a Force of patient, sleep- 
less labour, a master of techniques that 
works out the details of perfection 
Another is the Force of an entrancing 
beauty and harmony that renders li 
a poem of sacred delight. Th 
is a Force of mighty 5 
adds speed to the prog 
its way to the 
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IX. SADHANA 


The first and the last principle 
of this Yoga is to give oneself entirely, 
in full-hearted surrender, to the Divine 
Force and keep himself or herself, 
pure, plastic, conscious and concentrated. 
It is under this condition of true 
self-giving~and self-consecration that 
the Divine Artist of Life takes up 
the human material, sorutinizes every 
part of if and perfects the whole into 
a luminous image of His Supramental 
Splendour. The Artist must be given 
his own time, his freedom and the 
full play of His vision in the Art. For, 
the Art of building life into a golden 
mansion of Divinity is a laborious 
work of Superman, Faith, surrender, 
thorough openness to the Divine Will, 
and its action in every nook and 
corner of the being, an ardent call of 
unmixed aspiration, rejection of all 
suggestions and influences that have 
no rapport to the Divine attainment— 
these are the sine qua non of Sadhana. 


But Rome was not built in a day. 
Spiritual transformation cannot take 
place by a day's miracle. There is 


no magic wand to this transformation. 
The Artist has to deal with the most 
delicate mechanisms of Nature, Years of 
patience is needed. The vital rock is 
unyielding; it has to be chiselled hard 
for days together. The chicken-hearted 
man entices by his weakness the Opposite 
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forces even like a lamb entreating the 
butther. The bloody hands of vital 
egoism have to be washed clean in the 
font of chastening surrender. The ordinary 
life in mental ignorance with its 
disorders, maledictions and falsehoods 
has to be thoroughly overhauled. The 
ordinary existence yoked to the ming 
has to be wedded with a single-hearteq 
Devotion to the Divine Will; come 
what may, the Sadhaka must hear and 
follow the voice of the Divine alone, 


Faith and Surrender must become 
strong when the test comes, when 
confronted with failure even the 
strongest mind is likely to shake. 
But the Pirna Yogi yields not to 
feebleness and on the other hand 
uses failures as a lesson for better 
success. 

Let us set our hearts to the 
Beloved's Heart. et us anchor the 


fleet of thoughts at the haven of His 
feet! Let us turn from the death moans 
of the past and hear the new paeans 
ofhope ! Let us turn from the mind's 
dreadful dupe and walk this path of 
surrender strewn with the smiles of 
the DIVINE ! Lo, all obstacles fall 
like straw before fire! Life pulsates 
with a thrill of joy ! From the mortal’s 
ashes rises phoenix-like the God-man 
of the immortal Spirit. This God-man or 
the Super-man is the sublime work of 
the Pürna Yogi. 4 





Spiritual Experience. 


When we have once seen God, 
As soon aS we remember God, He 
and thirst in the pleasure of God' 
is in our heart and we should, 


it matters little wher 
Shall be near us, 
8 Name. 
therefore, 


e we live or where we £9: 
We shall forget our hunger 
God, who is the source of immortality; 


enjoy conti i ere 
is only one favour that we should ask of Goa... e dung S M 


d: 


that ink of 
Him in our heart; that we may always utter H WR E ME 


we may always see Him with our eyes; 


is Name by our mouth; that 
tha 


t ou im; 
that our head be placed always at His feet ae BEY ODD Be 


God's Lilas; that He should show Hi 
before and after, and at the end of o 
favour than this. 


e 


mself alw. 
ur life. 


; that our ears may hear only 
2yP to our right and to our left 
We should ask God of no other 
—Sri Namadeve: 





Yoga and Its Fruits. 


WHAT IS YOGA ? 

The word Yoga comes from the 
Sanskrit root Yuj which means ''to join''. 
In its spiritual sense, it is the process 
by which the identity of the Jivatma and 
Paramatma is realized by the practicant. 
The human soul is brought into conscious 
communion with God. The Science 
that teaches the way of acquiring this 
occult knowledge is called Yoga-sastra. 


Yoga is the science that teaches 
the method of joining the human spirit 
with God. Yoga is the divine science 
which disentangles the Jiva from the 
phenomenal world of sense objects 
and links it with the Absolute whose 
inherent attributes are infinite bliss 
supreme peace, infinite knowledge, 
unbroken joy and eternal life. 


Yoga in a general sense refers to 


Karmayoga, Bhaktiyoga, Jhànayoga, 
Rajayoga, Hathayoga, Mantrayoga, 
Layayoga or  Kundaliniyoga. In a 


restricted sense it means the Astanga- 
yoga or Rajayoga of Maharsi Patahjali 
only. > 

THE Four Yocas 


It is:a truism that one and the 
same path will not suit all people. There 
are, therefore, four paths to suit four 
different kinds of temperament. They 
all lead to the same goal, the attainment 
of ` the Ultimate Reality. Roads are 
different but the destination is the 
Same. The four paths that are inculcated 
for the achievement of this ultimate 

i Truth from different standpoints of the 
jl man of Action, the man of Devotion, 
the mystic man and the philosopher 
; Mo: the man of Reason are termed 
\Karmayoga, Bhaktiyoga Rajayoga and 
nànayoga respectively. 


90 Y 


By SwAMI SIVANANDA SARASWATI. 


The four paths are not antagonistic 
to one another, but, on the other hand, 
they are complementary. They clearly 
indicate that different methods of the 
Hindu religion are in harmony with 
each other. Religion must educate and! 
develop the whole man, his head, 
heart and hand. Then only he will 
attain perfection. One-sided develop-| 
ment is not the thing wanted. Karma- 
yoga removes impurities, purifies the! 
mind and develops the capacity for 
Action. Bhaktiyoga destroys tossing of 
mind and develops the capacity for 
feeling. Rajayoga steadies the mind 
and develops the capacity for thinking. 
Jnanayoga removes the veil of ignorance, 
develops will and reason and brings 
in knowledge of the Self. Therefore, 
one should practise the four Yogas. 
You have the Jnanayoga as the central 
basis and fhe other Yogas as auxiliaries 
to get rapid progress in the spiritual 
path. 


INTEGRAL DEVELOPMENT NECESSARY 


Action, emotion and intelligence) 
are the three horses that are linked 
to this body-chariot. They should work 
in perfect harmony or unison. Then 
only the chariot will run smoothly. 
There must be integral development.| 
You must have the head of Sank 
heart of Buddha and hand of j 
Vedànta without Devotion is 
Bhakti without Jnana 
How can poner who ha 
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CONTROVERSY ADJUSTED 


There is a controversy overthe 
point whether Knowledge forms a 
fundamental factor in Devotion. Some 
say that Knowledge is a means to 
achieve Devotion. They remark, “How 
can one develop Bhakti without having 
a clear Knowledge of God to start 
with ®’’ Some renowned devotees say 
that Knowledge and Devotion are 
independent. They boldly assert with 
positive certainty through their realiza- 
tion that Devotion is its own end and 
does not require the help of Knowledge 
for the realization of its object. Can 
mere knowledge of electrical engineer- 
ing give satisfaction to an electrical 
engineer when he is caught up by 
darkness at night in a thick forest ? Can 
mere knowledge of food satisfy the 
hunger of a man P? 


It is simply absurd to say that 
Knowledge and Devotion are antagonistic 
to each other. Perfect Knowledge is 
Love. Perfect Love is Knowledge. 
Para Bhakti and Jnana are one, Lord 
Krsna says:—''To those, ever-harmonized, 
worshipping Me in Love, I give Yoga 
of discrimination by which they come 
unto Me.’’ 


qui — wudgsei waa o snfagdmmi 
gala aA d 3a agna T N 
( Gita X. 10.) 


Then again you will find in the 
Gita:— 
‘agaaga STD 
(IV. 89) 


wThe man who 
obtaineth wisdom." 


is full of faith 


RAJAYOGA 


There are eight limbs in Rajayoga, 
viz. Yama, Niyama, Āsana, Pranayama, 
Pratyahara, Dhàranà, Dhyana anā 


THR KALYANA-KALPATARU 


I Vol. 7 


Samadhi. Yama is self-restraint. Tt 
consists of non-injury, truthfulness, non- 
stealing, continence and non-covetous- 
ness. Niyama is observance of the 
five canons, viz., internal and external 
purity, contentment, austerities, study 
of religious books and repetition of 
Mantras and worship of God and surren- 
dering to Him the fruits of works. 
By practising Yama and Niyama, 
the practicant purifies his mind. By 
developing friendship, mercy and 
complacency, he destroys hatred, 
jealousy and harshness of heart and gets 
peace of mind. By practising Asana, 
he gets steadiness and firmness of body. 
By practising Pranayama he removes 
the tossing of mind and destroys 
Rajas and Tamas. His body becomes 
light also. By practising Pratyahara 
(abstraction or withdrawal of Indriyas 
from sensual objects), he gets strength 
and peace of mind.  Dhàran& is con- 
centration of mind. Dhyana is meditation. 
Samadhi is super-conscious state. Sam- 


| ama isthe name given to the combined 





Sadhana, viz. Dharana 

Samadhi at one and the same time. 
By Samyama on external objects, the 
Yogi gets various Siddhis and hidden 
knowledge of the universe, of Tan- 
matras, etc. By concentration on 
Indriyas, Ahankara and mind etc.,he gets 
Various occult powers and experiences. 





—— MÀ 


ASTA-SIDDHIS 


The major eight Siddhis are: 
1. Anima, the power to make oneself a8 
minute as an atom, 2. Mahima, the 
Power to expand oneself into space a5 
huge as a mountain, 3. Laghima, the 
power to become as light as cotton-wool. 
4. Garimà, the power to become 28 
heavy as a hill of iron, 5, Prapti, the 
Power of touching moon with the tip 
of finger, 6. Pràkàmya, the power of 
having all desires gratified, 7. Isitva 
the power to create and 8. Vasitva, the 


Power to command all and control ov& 
elements, c 
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KINDS oF SAMADHI : etc., which are obstacles to highest 
; Samadhi. He then gets Asamprajnata 
The Yogi ascends the various Samadhi wherein all Samskaras which’ 
rungs of the Yogic ladder stage by stage give birth and death are fried once ^ 
and acquires different experiences, for all. ve] 
knowledge and powers. He first gets ; 
Savitarka and  Nirvitarka Samadhi; The Yogi seee without eyes, tastes | 
he then enters Savichàra and Nirvi- Without tongue, hears without ears, 
chàra Samadhi, Then he experiences smells without a nose and touches without 
Sinanda and Sasmita Samadhi. There 2 Skin. His will can work miracle. He | 
are Alambana, (support), Sanskaras and simply wills and everything comes into 
Triputi in these lower Samiadhig. being. This state has been thus described | 
These Samádhis cannot give liberation. iB Taittiriya Aranyaka I. IT. 5: 
These are also obstacles for the Yogi “The blind man pierced the pearl;! 
soda wants to get the highest Asampra- ihe fingerless put a thread into if: 
jnata Samadhi, wherein all the seeds the neckless wore it and the tongue- | 
or Samskaras that give birth and death 


less praised it.'' ! 
are fried in toto. z 


x KAIVALYA 
STAGES OF RAJAYOGA 
Eventually the Purusa realizes His 

There are four classes of Yogis, own native state of Divine Glory, 
1. Prathamakalpika—At this stage he is Isolation or Absolute Independence. 
just a beginner ora neophyte. Thelightis He has completely disconnected him- 
just appearing. He has not yet attained self from the Prakrti and its effects. 
any Siddhis. He is just practising All actions that lead to bondage are 
Savitarka Samadhi. 2. Madhu Bhimika— destroyed. The Gunas having fulfilled 
Here one has entered  Nirvitarka their objects of enjoyment now entirely 
Samadhi and has attained Rtambhara cease to act. He has  intuitional 
Prajna (intuition). This stage is also knowledge now. The past and future 
called. Madhumati, because it brings are blended into the present. Every- 
such knowledge as gives satisfaction, thing is ‘‘Now’’. Everything is''Here''. 
just as honey does. 3. Prajnà-Jyotis— He has transcended time and space. 
Now the Yogi has attained mastery The sum total of all knowledge of the 
over elements and senses. This Yogi three worlds, of all secular sciences is 
cannot be moved or tempted even by the nothing, less than nothing, is mere husk 
allurements of celestial beings. He has when compared to the Infinite Know- 
attained the stage of Madhu Pratika. ledge of a Yogi who has attained 
4, Atikrantabhananiya—This Yogi has Kaivalya. . 
attained the stages of  Viéoka and 
Samskara-éesa, He has attained Kai- 
valya or liberation. The Hathayogi lays much stress 
on  Asanas, Bandhas, Mudras and 
Pranayama. He is very keen on 
awakening the Kundalini-Sakti that is 
lying dormant in the basal Mülüdhàra 

Now  Dharmamegha Samadhi or Chakra. and tarine m OROREN ; 
“gloud of virtue” dawns on him. He different Chakras to Sahasrāra, the V. E 
Seis "Para-WaMügya  or—htzhest—dis- thousand-petalled lotus Fer Bren maa l 
passion. He ruthlessly shuns -all randhra, the opening of Moa ie shes i 
Siddhis, even omnipotence, omniscience, crown of the head. There Sakti ine Fi 


HATHAYOGA 


The Rajayogi can get all Siddhis 
merely by~ spontaneous illumination 
through purity and self-illumination. 
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united with Siva. The Yogi now enters 
into the  Nirvikalpa Samadhi and 
attains Mukti (liberation) as well as 
Bhukti (spiritual enjoyment). He 
passes through four stages while 
practising Pranayama; they are the 
Arambha Avastha, the Ghata Avastha, 
the Parichaya Avastha, and  Nispatti 
Avastha, 


BHAKTIYOGA 


A Bhakta develops the nine modes 
of Devotion: Sravana, hearing of the 
Divine Name and Lilas; Kirtana, singing 
His Name; Smarana, remembering Him; 
Padasevana, attendance; Archana, offer- 
ing; Vandana, prostration;  Dàsya, 

| Service; Sakhya, friendship and Atma- 
|| nivedana, complete self-surrender. He 
entertains anyone of the five Bhavas 
n sentiments ), viz., Santa, Dàsya, Sakhya, 
/!V&tsalya and Madhurya according to 
‘his taste, temperament, capacity for 
Sadhana and stage of growth and gets 
‘Salokya, Samipya, Sàrüpya and Sayujya 
‘Mukti. 


CN | 


\ He gets Kramamukti or progres- 
Sive emancipation. He goes to Brahma- 
loka and stays there with Brahma till 
the end of cosmic Pralaya. Along with 
Iéwara, he then merges in ` Nirguna 
Brahma. i 


JNANAYOGA 


A practicant in the path of Jnana- 
yoga develops the four means of salva- 


tion, viz, Viveka,  Vairàgya, Şat- 
sampatti ( Sama, Dama, Titiksā, 
pa E x 

Uparati, Sraddha, Samadhana) and 


Mumuksutva. Then he hears the Srutis 
(Sravana). Then he does Manana 
(reflection ) and Nididhyasana ( constant 








w li meditation). He meditates on the right 
f significance of ''Om" and the great 
V^||Mahavakya, "Tat Twam Asi", which 


connotes the identity of Jivatma 
and Paramatma, This is his Antaranga 
Sadhana (internal practice). Then he 
gets Atmasiksatkara or Brahmānu- 
bhava or Self-realization. 
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He gets Sabdànuvid and Dréyanu.| |. | 
n = * 
vid Samadhis of a Savikalpa type 


in|! 
the beginning. Then he  enterg into ! 
Advaita-bhàvanàá-rüpa-samadhi ( Vrtti- 


sahita). Then he gets Advaita-avastha, 
rüpa-samadhi ( Vrtti-rahita ). There 
are seven rungs in the ladder of Jñāna- 
yoga. He ascends the rungs step by 
step. The seven rungs are Subhechchha, 


Suvichara, Tanumanasa, Sattvapatti, 
Asamsakti, Padartha-bhavana and | 
Turilya, 

A Jnàni gets Sadyomukti or 


Atyantika Pralaya, i. e. immediate eman- 
cipation. He does not go to any Loka. 
His Prànas do not depart. After the 
physical body is thrown off, he becomes 
one with the Brahma. 


DIFFERENCE BETWEEN JIVANMUKTI 
LL AND VIDEHAMUK'TI 


Videhamukti is obtained while the fi 
dnani is living. When the Jani is in | 
the fourth Bhimika of Sattvapatti, he | 


is Jivanmukta. When there is not a 
it of body-consciousness, he is a | | 
idehamukta. When he is in a  state|| | 


of Turlya, he is called a Jtvanmukta. || 
When he is in the state of Turyátlta, | 
he iscalled a Videhamukta. When the || 
Jàgrat appears as Swapna, it is Jivan- | 
mukti. When the Jagrat l 
Susupti, it is Videhamukti. When ` 
there is Arūpanāśa, it is JIvanmukti.: 

When there is Swaripanaga of mind, it 

18 Videhamukti. A Jivanmukta can 

Work in the world. A wVidehamukta | 
E A and | 
Jada Bharata were Videhamuktas. | D 


BHAKTA AND JNANi COMPARED 





zo 
_ Jianayoga is crossing a river by | i 
Swimming. Bhaktiyoga is crossing al 
river by boat. The Jfany gets knowledge! YA 
Py self-reliance and assertion. Thel y 
Bhakta gets Daréana by self-surrende?- 
Jñänī assérts and expands. A Bhakt 
dedicates, Consecrates himself to thel 


ord and contracts himself. A Bhakt | 
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gets Kramamukti. A Jiant gets Sadyo- 
mukti. A Bhakta is like a kitten 
which cries for help. A Jūānī is like 
a baby-monkey that clings itself boldly 
to the mother. 
JNANI AND YOGI COMPARED 

A Jūānī can practise his Sadhana 
even during walking, eating and talk- 
ing. He is not in need of any Asana 
or a separate room, whereas a Raja- 
yogi wants a room and an Asana for 
his practice. A Jiani is always in 
Samadhi (Sahajavastha). He is not 
affected by Maya as he has Nitya-drsti. 
There is no “in Samadhi’’ and ‘out of 
Samadhi” for a Jhani, whereas a Yogi 
is affected by Maya when he comes 
down from his Samadhi. A  Ràjayogi 
plugs his mind, as it were, through 
effort, just as you plug abottle with a 
cork, and stops all the Vrttis. He tries 
to make the mind quite blank, where- 
as a Jnani does not stop his Vrttis. He 
remains as a Saksi (witness) for the 
Vrttis. He raises the Brahmakasa- 
vrtti from his Sattvic Antahkarana. A 
JHani exhibits  siddhis through Sat- 
Samkalpas; as Rajayogi through Yogic 
Samyama. A  Raàjayogi begins his 
practice with mind. A Jnani commen- 
ces his practice with Buddhi and will. 
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HATHAYOGI AND RAJAYOGI 
COMPARED 


Hathayoga is concerned with the, 
physical body and control of breath. 
Rajayoga deals with mind, Rajayoga 
and Hathayoga are interdependent. 
Rajayoga and Hathayoga are the 


necessary counterparts of each other, — 


No one can become a perfect Yogt 
without a knowledge of the practices 
of both. Ràjayoga begins where Heina 
yoga ends. 


A Hathayogi starts his Sadhana 
with body and Prana, a Rajayogi | 
starts his Sadhana with his mind. A’ 
Jnanayogi starts his Sadhana with 
uddhi and will. i 


A Hathayogi gets Siddhis by unit- 
ing Prana and Apāna and taking the 
united Pràna-apàna through the differ- | 
ent Chakras. A Rajayogi gets Siddhis | 
by Yogic Samyama, by combined l 
Dharana, Dhyana and Samadhi, at one " 
and the same time. 
bits  Siddhis through will or Sat- 
samkalpa. A Bhakta gets all Divine 
Aiéwarya through self-surrender and, 
the consequent descent of Divine | 
Grace. 





Brahma is Silent. 


He who has realized Brahma becomes silent, Discussions and argu- 


water of egoism and a 
knowledge. 


reigns in the state of Samadhi, 


Discussions and cum i 
are like the noise caused during the process of purifica 
As the water of egoism and worldliness is evapo 
becomes purer, all noise of debates and SdsgunglonB ceas ni 


A. Jānayogī exhi- 


K 


“ 
c 
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The Threefold Path 


By DHIRENDRA KRISHNA MUKHOPADHYAYA, M. A. 


In the Srimad Bhagavata Lord Sri 
Krsna refers to the threefold path in 
the following Sioka— 


mad Wap shat yt Aafafacaar | 
sri x Taha ANASA af N 


“Three paths have been ordained 
by Me for the good of men; these 
are Karma ( Action), Bhakti (Love) 
and Jnana (Knowledge) and there 
is no other way beyond these 
three." 


These three paths are really leading 
men towards salvation from time 
immemorial and sages and saints are 
found to work in these lines from the 
time of the Vedas. These paths are 
technically known as Yogas—the means 
to communion. The real aim of every 
person is the communion with Godhead 
or the absorption of the individual in 
the Eternal Brahma. The last one is 
the highest desideratum of life—this.is 
known in the S@stras as the Nirvāna- 
mukti. The means of such communion 
with the desired deity (Ista) in any 
form or the merging of the individual 
in the eternal is also known as Yoga. 
Hence Yoga must be used in its wider 
sense as the path leading one to one’s 
goal or the means helping one in the 
realization of one's spiritual object. 


Though we have these names Jāna, 
Karma and Bhakti as three distinct 
methods—but really speaking it is very 
difficult, nay, impossible, to keep them 
quite separate in so many water-tight 
compartments. This tripartite division 
is merely metaphysical but actually 


x. 


there can never be total separation. 
They are always found to be combined 
together and these names are given 
owing to the preponderance of one or 
the other of the three elements. We 
can never have Karma without Bhakti 
and Jhana, nor Bhakti without Karma 
and Jhana nor Jiana without Karma 
and Bhakti. According to some thinkers 
all of them, are indispensably necessary 
for perfect realization—but these means 
re to be adopted one after another. 
Regarding 
there is diversity of opinion but every 
School of thought holds that Karma is 
the basis or foundation of all kinds 
of Sadhana or spiritual practice. They 
are all interdependent and intermingled. 
In the path of Karma, the Sadhaka 
cannot be totally devoid of Bhakti 
(Love) and Jana (Knowledge). No 
religious rite is fruitful unless one 
has genuine faith ( Sraddha ) in one’s 
heart of heart—and this burning faith 
is really another name of Bhakti (Love). 
Is it possible for a man to act unless 
he has knowledge ? We sometimes hear 
of pure Love ( $udàhà Bhakti )—Bhakti 
devoid of Jiiana ana Karma ( qmail. 
TRAA )—but is this possible 9 Bhakti must 
depend for its development on Jnana 
and Karma. There must be religious 
practice ( Karma ) religious conduct 
(Achára), Püj& (which in the language 
of the Sri Vaisnavas is Ijyà), Japa 
(repetition of Ista Mantra ), etc., to feed 


Bhakti. Patafjali points out that Java 
is th 


9 repetition along with meditation 
of the import of the Mantra. proper 


conception of the idea is indispensably 


the order of these three 


pa ERR - 





| 
| 
i 
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necessary even in the path of Bhakti. 
Love you must but you must have the 
knowledge of what you love. Love 
cannot work in absolute vacuity. One 
cannot build castles in the air. The 
real meaning of such Suddha-Bhakti 
is that the dominant element in such 
Sadhana is primarily love; but it does 
not mean, nor it is possible that there 
should not be an iota of Jhana and 
Karma. 


The relation between Karma, 
Bhakti and Jhana will be clear if we 
take into consideration the relation of 
Vayu, Pitta and Kapha. ‘The Pitta 
temperament is never pure Pitta (bile) 
but Pitta Vayu aud Kapha. 
Similarly Vayu temperament means 
dominance of Vayu with the mixture 
of Kapha (phlegm) and Pitta (bile). 
Phlegm and bile are themselves inert, 
they derive their energy from Vayu 
(wind or energizing power). Vayu, 
Pitta and Kapha can never remain 
totally separate. They are always 
intermingled, inseparably connected. 
Take again the relation of Sattva, 
Rajas and Tamas. Rajas cannot be 
regarded as an independent Guna—to 
(Speak the truth it is the intermingling 
‘of Sattva and Tamas. In Sattva and 
Tamas there must be the other two 
elements to some degree. Similar also 
is the case of Karma, Bhakti and Jaana. 


cum 


Let us take into consideration first 
the path of Karma, This Karma, we 
have asserted already, is never free 
from Bhakti or Jnana. A person abso- 
lutely ignorant of what he is doing, 
what he is praying and to whom he is 
praying is totally incapable of doing 
any work. How is it possible for a 
man to worship if he has no idea of 
the deity ? The path of Karma does 
not consist of mere dead formulae and 
meaningless rites and ceremonies. For 
the fullest benefit of an act one must 
be fully conscious of the meaning of 


various Mantras and their proper 
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application. The path of Karma will 
lead us to the region of diana. The 
main aim of Karma is the purification 
of soul and fulfilment of desire. None 
can have access to Jnana or Bhakti 
unless the mind is purified by the 
adequate performance of shastraic 
Karmas or duties of life. Even in 
J&ü&ánayoga one must have recourse to 
the following routine of Bhakti such í 
as worship of Guru, service, faith 
( $raddhà ), repetition of Mantra (Japa | 
meditation ` (Dhyan@), concentir Aini 
(Dhàranà) and communion (Samadhi). 

It is wrong to say that a Jnani should 

totally renounce Karma. Sri Bhagavan) 
has repeatedly pointed out that Karma) 
should not be avoided, but must be 
(it is an emphatic must) performed 
without any desire. To perform work 
put without desire is one of the Sadhanas 
of Jü&nayoga which in course of time 

will lead to Naiskarmya-Siddhi 
(inactivity ). In the path of Bhakti too 

there is great scope for Karma and 
Jāna. In all the Gayatri-mantras we 
have reference to these three primary 
functions, feeling, willing g and thinking— 


" 


Bhakti, Karma and Jnana—in these 

three terms, Vidmahe (Ra )—.le& us. z = 
know, Dhimahi ( safa )— let ‘us meditate, oe 
and Prachodayat (REIR )—let us aot. E 


We must know the First Cause, ance 
meditate on Him ( Bhakti) and all our 
acts be directed towards the realization. 
C Karma ). To try to know, the endeavour 
‘to please is Karmayoga, to know ds 
Jhanayoga and the feeling of communio 
that is, the joy of union with "Godheac 
is Bhaktiyoga. 


















As to the order of these f 
it is very difficult to lay an; 
fast rule. Should we kno ^ 
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light from Him who manifests Himself as 
Guru in the shape of man. The more 
we advance the more we are enlighten- 
ed and the greater is our delight. 
Look at the fruition of love in a 
Hindu wife. The innocent and 
maculate girl knows nothing of the 
husband and she is given 
by her guardian to a stranger and in 
the married life love grows deeper and 
deeper with the passage of time. 
Scepticism and improper curiosity are 
great hindrances iw the path of Sadhana. 


Don't be over-inquisitive as to the 
composition of water, You may or may 
not know what is water but if you 


drink you quench your thirst. But you 
must have real water and this you 
can have from your Guru. The child 
.knows not his father, but living with 
the mother he comes to know his 


\\father at the instruction of the mother, 


||This mother is Bhakti. Through Bhakti 
lwe approach the Reality and as we 
lapproach we know and the attempt to 


approach is Karma. 
i 


Hindu religion always takes into 


consideration three factors of Sthana, 


Kāla and Patra (time, space and 
“personality )_ im all spiritual affairs. 
The three paths of Karma, Bhakti and 
Jana as separate means are meant 
for persons who are eligible to it. We 
must consider the time in which we 
live—this is the period of Tamas, a 
manifestation of Reality known 
technically as Kali (it. period of dis- 
integration). In this age of inertia 
and spiritual paralysis we are to judge 
the particular path which may, without 
considerable difficulty, lead to realiza- 
tion within a short time. Sri Bhagavan 
BEyB:— 


fafdemrat watt anhe aig 1 
aama aa afar 1 
WEST MAI MARI A qam js 
a aA RaR wmahnser fate: 1 
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maq aur gia a àa qaa 
RAA Al EDO Hmmm aÈ N 


( Bhagavata XI. xx. 7-9) 


Jüànayoga is meant for those who 
have no desire and who have renounced 
all worldly prospects. Those who have 
no such asceticism but have indomitable 
will to enjoy will take recourse to 
Karmayoga. Those who occupy a middle 
position having neither strong attach- 
ment nor non-attachment will adopt the 
path of Bhakti. A man must follow 
the path of Karma as long as he is 
attached to the world or as long as he 
is not earnestly inclined to love God. 
From this direct teaching it may be 
concluded that the path of Karma is 
suited to those who have attachment 
for the world, the path of Bhakti is 
suited to those who occupy a middle 
position and the path of Jnana is 
meant for the ascetics who have no 
attachment at all. The path of Karma 
is at the lowest plane and it can never 
directly bring salvation. Karma is 
transitory and the result of Karma 
must in turn be transitory. Every 
Karma must produce result and this will 
drag one down to this world to reap 
the result of one's work. Sri Bhagavan 


has pointed out this defect of Karma in 
Gita thus :— 


aaa gf 3rd gaga: | 


SAEI mi aAA fa: i 
AAH: SM seuadmenam, | 
frafataaget Atain af ll 
Atajan aaga TTA, | 


saree afe: wan a fad d 

Amann Aa fg aaga | 

Rid emad fading smear, ll 
(II. 42—45 ) 


"Flowery speech is uttered by the 
foolish, O Pārtha, who rejoice in 
the letter of the Vedas and say: 











|| for 
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‘There is nothing else but this.’ 
With their souls ridden with desire 
and with paradise for their goal 
they offer birth as the fruit of 
Action and prescribe many cere- 
monies for the attainment of 
pleasure and power. Therefore, 
those that are attracted by pleasure 
aud power are carried away by 
these words. Determinate Reason 
is not for them. The Vedas deal 
with the three Gunas; be thou 
above the Gunas, O Arjuna, beyond 
the pair of opposites, steadfast in 
purity, careless of possessions, full 
of the Self." 


Although Sri Bhagavan has found 
fault with Karma done with desire, 
really speaking what He preaches is 
the path of Karma (Karmayoga). He 
has repeatedly warned us not to give 
up Karma but has emphatically asserted 
that Karma by all means must be 
performed but without a desire for the 
result:— 

agaia aisar elis nA: d 

q4 a aAa | away: FARN l 

qa: aad RA AÅ GAR | 

aa MAA RÀ RAINA T: 

Aad a cum RANI Aq | 

aa ad aAa man aAA di 

caga g anit aq cacat nA a | 

aiad A wa Ai wage 

Performance of an act with a desire 
is always hostile to salvation in life 
but an act done without any motive— 
an act done only for the sake of duty 
and to please God will help a man in 
the path of Realization—will purify the 


mind and make the soul a fit receptacle 
Bhakti. The Bhagavata sees the 
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beset with difficulties. The ceremonial 
Yajnas are now obsolete and out of 


date. Even the ordinary Yajias are 
forgotten by the average Hindus. 
The hall of Agni with three Fires 


is to be found in no house today. 
The duty of keeping the sacred fire 
continually ablaze was once regarded 
the most sacred duty of a Brahman 
and it is scarcely now observed 
throughout the length and breadth of 
India. The principal material of a 
Yajna, clarified butter, is not found in 
its pure state and we are incapable 
of rightly pronouncing the sacred 
Mantras of the past. Owing to the 
want of use, climatic changes and 
impure company ( Mlechchha Samsarga ) 
even our vocal organs have lost their 
fineness of power. Much evil befalls a 
person if a Mantra be not correctly 
pronounced. Such recital will be an 
unmixed evil (Avichara) instead of 
producing any good. Mimamsakas 
quote a couplet to illustrate this point:— 


&E: Wea: GTA adr ar Hea sb TAIAT | 
* qnasi eme fefe EARS ERASTA, ll 


"The faulty pronunciation of a 






fo the person who uses such-Maniras. | 
The expression ‘Indra-satru’ for faulty 
pronunciation defeated the purpose of 
the person who had uttered the 
Mantra." On the other hand the 
person who is to perform acts must 
be scrupulously clean in body and 
mind. He must take adequate vow 
(Vratas) which are regarded - 
accessories to an act of Y 
without which it is uselon 
engaged in Karma. B B 
is not entitled to do & 









|| necessity of Karma as long as the soul 
| is not fit for Bhakti. 
j 
7 \ these 
always 


The path of Karma in 
degenerate days of Kali is 


31 Y 
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reading the Vedas. The Brahmans as 
a class have forgotten the mandate of 
compulsory study of the Vedas 
(arenasedaq:), Hence the Sadhana of 
Karmakànda is almost extinct in these 
days. The path of Karma must now 
be regarded as the stepping-stone to 
Bhakti and Jnana. Karma properly 
performed is really a Yoga (means io 
communion) and this tactful perform- 
nce of Karma (AM: «dg auem) 
elp us in the field of Bhakti 
hana 


will 
and 


Karma a8 an independent path is 
now found to a great extent in the 
Tantric Sadhana but the path of Tantra 
is dark and mysterious to one unless 
one has the helpful guidance of a 
competent Guru (preceptor) at every 
step. This Karma is mainly wrapped 
up in mystery and inextricably mixed 
up with Hatha and Laya Yogas. The 


; mysterious Serpent Power or the latent 
| storehouse of coiled up energy ( Kula- 


Kundalini-Sakti) must be roused up 
from its inertia and through the 
several Chakras must be made to unite 
with Parama Siva in the cortex of 
the brain which in the language of 
Tantra is a lotus of one thousand 
petals. The pent-up potential energy 
in Muladhara (the lowest plane of the 
body where mind is cribbed, cabined 


; and confined within a sensual world) 
| must be made kinetic and forced into 


i the channel of infinite Bliss. This 
| ļwystic path is meant for the deserving 
|! few who must be fortunate enough to 
| secure the aid of powerful Gurus. 
i This path is full of pitfalls and it 
‘is good for one to proceed with as 
imuch caution as possible. In spite of 
‘all these dangers and difficulties the 
Tantras are indispensable to the 
average mass of Hindus. The Vedas, 
Smrtis, ‘Puranas and Tantras are all 
mixed up together in the spiritual life 
of the Hindus. The Vedas are the 
monopoly of the sacerdotal castes of 
India but the Puranas and Tantras 
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exercise influence over the  mass—they 
are She fifth Veda of the Hindus. 


Almost all Hindus at the present 
time must go through Tantric initiation 
(Diksà). To a Hindu the best of 
spiritual practice is Japa (the repeti- 
tion of Mantra), But even in Japa, 
knowledge is indispensable. One must 
properly know the meaning of Mantra, 
for Japa according to Patanjali is the 
conception of its meaning ( qeu ). 
The Tantric Mantra in the 
days of Kali regarded 
potential than the Vedic but no 
repetition of Mantra is efficacious 
without a proper meditation of the 
divine idea behind the Mantra. The 
Tantras are emphatic on this point:— 


degenerate 


is as more 


wad ex eed A a stay aren: | 
aaas aa Heat a fasala di 
Hence we come to the conclusion 
that Karma by itself cannot effect 
salvation, but Karma is indispensable 
as preparatory discipline for Bhakti 
and Jnana. Karma has invariably its 
effect. Karma done with desire must 
bring in its train its fruition in the 
form of enjoyment in various planes 
such as heaven, etc., or even in this 
mundane world. But the effect of' 
Karma is doomed to be transitory just 
like Karma itself. Karma is mainly 
to be done as purificatory act or as 9 
Sadhana to please God. Karma done 
for the satisfaction of God is to be 
regarded as Karma without desire. 
One must be engaged in Karma until 


the mind is perfectly purged of all its 
impurities: — 


aiga afani neared l 
aaa — fanafad zaga — mdi! 
MRH Sata gvanaka: tl 


TN ge maa agyi cna | 
TUNIS Hero seg a fae t 


( Mahanirvana- Tantra) 
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In these days there is a tendency 
amongst some people to decry Karma. 
This tendency amongst the educated 
class is doing much harm and retarding 
all sorts of progress. Karma should in 
no ordinary case be renounced and 
Karma cannot be in most cases 
renounced, The chief aim of the Gita is 
to inspire people with activity who are 
averse to action. Some acts must by 
all means be done (Nitya Karma) and 
some of them must by all means be 
avoided (Nisiddha Karma). Some acts 
are done with an end in view ( Kamya 
Karma) and some to suit special purpose 
or occasions ( Naimittika Karma ). 
We may avoid these Kamya Karmas 
but others we cannot always avoid. 
It is very difficult to be fit either 
for the Sadhana of Bhakti or Jhana 
without Karma. 


In the path of Bhakti, the first 
stage is Vaidhi Bhakti, that is, Bhakti 
with the proper performance of all com- 
pulsory Karmas with a view to please 
God. The Bhagavata is explicit on this 
point: — 


aa — dfafZsur AMARA 
agaa ë yie © dfufzéfedmum u 
walfedeaated: ag FRIAR: | 
ananga FARA FAIRA |I 


The Sastras are the revealed words 
of God, Proper performance of allthat 
is ordained in the Sàstras is the main 
Dharma of a devout Hindu. Karma 
should never be belittled either by a 
Jüàni or a Bhakta. We have in Yogini- 
Tantra:— 


aM wat ba: ATAT Mager | 
giararaneien uel ep oo Waren d 


"One develops Devotion through 
Action; through Devotion Know- 
ledge is to be attained; with the 
attainment of Knowledge, liberation 
comes of itself, so I say, O the chief 
of the goddesses.’’ 
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In the path of Jnana, the starting- 


point is the proper performance of = 
Karma. Vedantasara discussing the 
competence of one who should be 


initiated into this Yoga says:— 


"afa: g Afaa adalara emm 
afunatastad: aa aaa AR a aA- 
Adage Raiana AAA 
fntafafasaagaa aaaea: Magea- 
FJa: Nutr N”? 


uHe alone is eligible for the path 
of Knowledge who has obviously 
mastered the significance of the 
entire Vedas, having thoroughly 
Studied the Vedas and the other 
scriptures auxiliary to them, has 
abandoned all interested and 
prohibited actions and has purged 
himself of all sins and purified 
his heart through the performance 
of devotional practices, daily, 
occasional and expiatory, in the 
present or any previous birth and. 
is possessed of the four kinds of 
Sadhanas.’’ 


So one must go through the path of ‘ 
Karma in order to be eligible for 
Bhakti and Jnana. 

















Vedanta, Gita and Upanisads have 
now beenan obsession with many of the 
educated people. Thisis rather ominous 
for the spiritual progress. 
of Uc is really the final stage j 


of one's competence or 
( Adhikara ) before one chooses a 
ular path. The sacred path — 
alone can lead to salv 
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aaraa faza a 


sada ANTARA d 
gufaamnarcaa aJar 


maaa aad quad u 


“Knowledge is always to be impart- 
| ed to one who has a tranquil 
mind, who has controlled his 
senses, who is faultless and acts 
in obedience to instructions, who 
is accomplished, obedient and is 
desirous of  attaining freedom 
| from bondage.’ z 


Unless one has very keen spiritual 
hunger and a very powerful aversion 
to all worldly desires one can by no 
means pursue the path of Jnàna. 
Besides, it must be noted that Sannyāsīıs 
onl are itled to th Ve i 
studies and the path of diana as such 
is not intended for the householders. 
Mimàmsaka Apodeva has discussed 
this point in his  Bala-Bodhin; commen- 
tary of Vedāntasāra and has pointed out: 
waa Jew «p sas, arenas dearer 
anaq- and this-path of Jnana has been 
closed to S$üdra according to the Sàstras. 
Maharsi Vadarayana has himself record- 


ed the prohibition in the following 
Sitra:— 
Aaa aE | 
But a Sidra is not barred from 


Knowledge or Sadhana but he must 
draw his Knowledge from Purana 
which is regarded as the expansion of 
the Vedas. Acharya Narahari in his 
Bodhasara points out:— 
ae arasa guar afe adi 
fran mia: gam | 
yea «fud 3à Ash eq fi 
a g «m aah aatatia: 1 
qurfammfufed at Rea ary 
epift Sa Fea Ae wa di 


When Karma is so difficult anda 
Jaana is so rare there is then only one 
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path left to us and that is the 
path°of Bhakti. Bhakti is the only 
royal road to the desired end, it is 
the only Yoga which is easy and free 
from any difficulty. For Bhaktiyoga 
there is no distinction of caste and 
creed, it is universal. This is the way 
which is specially recommended in 
the age of Kali when human beings 
are weak and impotent spiritually: 


aaar 
aS g had 


amai — gfmara | 
aRniaagsa nR 1 


, 'In the three ages of Satya, 
and Dwāpara, Knowledge and non- 
attachment brought salvation but 
in the age of Kali Bhakti alone 
is the means of communion." 


Jāna is very difficult and it is 
not meant for all; but it must be 
admitted at the same time that there 
can never be salvation without 
Kuowledge. Choose whatever path you 
like but finally you must have to turn 
to Jana. All the Sastras are unanimous 
on this point. Although Sidras are 
debarred from the path of Jnana, even 
theirs’ too will be salvation through 
the path of Bhaktiand Jfàna, the latter 
of which they may acquire through the 
grace of God due to Bhakti. The 
Hindu Sastras though apparently very 
rigid are most catholic in their spiritual 
conception. Sabari in the Ramayana had 
her Mukti through the path of Devotion 
by the grace of Lord ri Rama. 
Besides, we must always remember 
that this birth is not the end of life. 
A Brahman in this birth may degenerate 
into a Chandala in the next and a 
Chandala in this birth may be born as 


a Brahman in future. Narada was & 
v —— 
i first but he became Devarsi in 


course of time. The atheistic teachings 
oi Europe have made us suspicious 
of the cardinal creed of the theory 
of transmigration of soul controlled 
by the inevitable Law of Karma. To 


remove sorrow for good ( erfasst: ) 


Treta ; 


Ó——— i ——M ÁÀ— 
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we must have recourse to Jāna. The 
power of Maya is the eternal %b- 
struction in the path of Jaana and who 
can overcome the insurmountable 
difficulty of Maya unless he surrenders 
himself to the Lord of Maya 9 


aq aa qum c Arar 


aaa 3 wad arat 


gxemm | 


atta du 
Bhakti is the golden means and 
it is the via media between Karma 
and Jnana. Karma, Bhakti and Jaana 
although metaphysically regarded as 
separate entities really all of them are 
interconnected and interdependent. 
Karma is the foundation on which 
Bhakti and JAààna must stand. Karma 
will be a hindrance if it is performed 
with desire, but otherwise as à 
purificatory act it will help man’s 
spiritual progress. By faithful perform- 
ance of God's command as recorded 
in the Sàstras and undivided 
Devotion to God a person is able to 
Secure the grace of the Lord which in 
turn will be the cause of true illumina- 
tion or Mukti (salvation). Karma, 
Bhakti and Jiana are thus the three 
stages of Sadhana, one coming after 
another or all coming together. The 
synthesis of Karma, Bhakti and Jnana 
is the primary teaching of Sri Bhagavan 
in the Gita. Let us not forget for a 

oment that we are born to work. 
Karma is the be-all and end-all of our 
life—its alpha and omega. We should 
not allow our soul to rest unburnished 
but rather shine in use. We must be 
engaged in all sorts of activities that 
will be regarded as the real service to 
\God. The first step of life is service 
and sacrifice. Real spiritual life begins 
with this spirit of service and sacrifice. 
| Karma is the manifestation of the Inner 
‘life of a man and hence the Karma 
| done for the satisfaction of the Lord 
is sure to bring forth real Devotion 
(Bhakti). Bhakti in course of its 


progress will secure Prasada (grace) 
and Jnana is only possible when grace 
CITUR 
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of God descends on the devoted head 


of Bhakta. So Tripadavibhiti-Narayana 
Upanisad says:— 
art faa ai aR 


waa frat aag maA a ara I 


Hence Bhakti is sure to bring Know- 


ledge. The process is also laid down 
in the same Upanisad: 
[n -n c c 
yaaa qua: Hs: — mapu 
amai wali aa agama gafa | 


arana RARA a aaa aadA- 
wafualRer afmatr ua saad | aR: faeza: 
aR | afEHSIHSIIRISIPSIS daa 
vata  wenafufu umaa: aaa aiwa: 
mates: faasa a Rae gihe 
gag | Na anaal agga aina Aar 
aoan mae Raa: a Aat” 


“Through supreme Devotion the 
all-comprehending Narayana re- 
veals Himself under all circum- 
stances. All the worlds appear to 
be pervaded by Nārāyaņa. Nothing 
exists apart from Narayana. 
Therefore, for all and sundry, 
whether eligible or non-eligible, | 
the Yoga of Devotion alone is to! 
be commended. The Yoga of 
Devotion is without pitfalls and 
impediments. Emancipation is. 
easily attainable through the Yoga 
of Devotion; the intelligent can 
easily and forthwith acquire the 
Knowledge of Truth. How is it 
possible P The Lord, who is very 
compassionate to His devotees, 
delivers those who have Faith and 
Devotion of all impediments to 
Emancipation. He grants them 
all the objects of their desire, 
nd makes them attain liberation. 


| 
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Itis meaningless to say that Karma 
is hostile to Jnàna or Bhakti, and Bhakti 
is inimical to Jnana and Karma. 
Really they are not contradictory but 
complementary. The Adhyztma Ramayana 
too Supports this synthesis of Bhakti 
and Jnana:— 


faf af: gaai faa- 
wa samada fatow 
fagamalaral a: 
arafaf ata wA AST, I 
“Bhakti (Devotion) to  Vignu 
purifies intelligence and then one 
has pure Knowledge. Pure Know- 


ledge leads to proper Realization 
and thus one has salvation.’’ 


The Bhagavata too supports this 
view— P 

qaa — axrafaaaa SISSITTHGGTST, | 

zu aAA aaa aà agi 

aga ga JAANRAJTAI | 

Wagn AHI AAT AIAT d 

“Those who know Truth, state 


That to be Tattva ( Truth) which 
is the same as non-dual Knowledge. 
The same thing is spoken of 
under different names as Brahma, 
Paramātmā and Bhagavān. 


“Sages full of faith realize that 
Truth as Atma by means of 
Bhakti which is backed up by 
Jnana (Knowledge) and Vairagya 
(Dispassion ), and engendered by 
the stady of scriptures and by 
listening to the glories of God." 


We have discussed Karma, Bhakti 
and Jnana severally and collectively 
and have tried to prove that they are 
interconnected and a synthesis of the 
three is the proper means of BAI ATIORI 
Karma is the basis of the other two 
Yogas and without Karma itis impossi- 
ple for one to be fit for any of the 
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Sadhanas recorded in the Sastrag 
Without Sadachaira (right conduct ) 


Sukrti (right act ) and Satsanga ( good. 
company ) ii-i8 impossible tor a man 
to beimitiated into the realm of Sadhana, 
A drug however poweriul is unable to 
produce proper result unless the body 
is fit to receive it. The Ayurvedic 
system approves the method of purifi. 
cation with Panchakarma such ag 
purging and vomiting etc., before the 
administration of a drug in a chronic 
case. In spiritual treatment too the 
first preparatory act is Karma and an 
act done in the proper way will lead 
to Bhakti. Bhakti is our only solace 
of life ; without Bhakti (Devotion) it 
is impossible in these degenerate days 
of Kali to make any sort of spiritual 
progress. Weak and incapable as we 
are we must totally surrender ourselves 
at the feet of the Lord. Without this 
surrender ( Prapatti or Saranagati ) it 
is impossible for us to achieve our 
Own salvation. He alone can lead us 
in the midst of the encircling gloom 
and our prayer to Him will always 
be—"Thead thou me on” ( aAA vfü) 
or in the words of Vidyàpati fafzar 8l 
fafzar a gR (O Mother, reveal Thyself, 
reveal Thyself). Before the Highest 
Being, before our Father or Mother 
Eternal, we are no better than mere 
children. Let us pray and seek help 
from high above. This surrender of 
self alone can bring grace and grace of 
God will bring Knowledge and prope? 
Knowledge of Self is. salvation. 
Acharya Sankara has found thus 
a Synthesis of Jaàna and Bhakti 


and in his Vivekachiidamani he points 
out :— 


AEII EEN 
aasigaa 


akna madi 
abatteainiad l 


emancipation Devotion is the 


"Of all the factors that lead tO 
| greatest. An into 


investigation 
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the nature of the Self is what is 
signified by the term Devotion.” 


How is it possible for us to have 
Knowledge without Bhakti 9 The 
Adhyatma-Ramayana is most emphatic on 
this point and asserts:— 


agaga fz yag gaa 
agia a AA: eat emma N 


“Those who have turned their face 
from Devotion and wallow 
in the pits of the Sastras will 
acquire neither Knowledge nor 
liberty from the worldly bondage 
even tbrough a hundred births." 


Bhakti at once leads to Realization 
aud then to salvation. 


ami daama waa aw | 
wanguafües] gina — sents di 
«db agma urb aada al 
amaa aadA up Hangar d 
“With the mere dawning of Devotion 
proceeds realization of My truth 
and the man who has realized 


My truth attains emancipation in 
that very birth. 


a 


“So one devoted toMe will forth- 
with attain wisdom and Knowledge 
and dispassion and consequent 
liberation.’ 


Let us now conclude our humble 
article on this synthesis of Karma, 
| Bhakti and Jaana with the prayer of 

| Narada as given in the  Adhyatma- 
Ramayana. 


aa wa mai ata aq ABa 
wala dad deed dee Fa a 
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wafaaa Sa a cub AAT | 
qarka ma wagaga u 
Frascati uui: aay aaa: | 
a AARAA STETIT TM AT I 
agaran d caf wil gaga | 
asad BF aÀ BAIAT I 
aaunga Aai aR mam 
amazing 4 gR va fu ou 
ae agnam akma RRE | 
ep wagers Aaaa wi os 


“This world has evolved out of 
You, everything is established in 
You, and the entire creation will 
dissolve in You; therefore You 
are the root cause of all. By 
erroneously taking the Self as 
identical with the ego, as one 
sees a snake in a piece of rope; 
we are held in the grip of fear. 
By realizing ourselves to be 
identical with the Oversoul we 
shall be delivered of all worldly 
fears, As all individual minds 
are lighted by your conscious 
Effulgence ; therefore, You are the 
Soul of all. All this is super- 
imposed on You out of ignorance, 
just as a snake is superimposed 
on a rope, and dissolves with the 
dawning of Divine Knowledge. 
Therefore one should always 
cultivate Knowledge. Those who) 
have developed Devotion to You 
feet will gradually acquir 
Knowledge. Therefore those w 
are deyoted to You become eligibl 
for emancipation. I am a serv ic 
of the devotees of your vo 
and the devotees of thes 
So, do you vouchsafe Your | 



















Yoga. 


1. NATURE OF Yoca 


Yoga is a system of spiritual culture. 

It is the means of attaining real and 
eternal benefit and beatitude both in 
this and after life. It is mainly a 
practical process which, if followed 
duly by a truly religious aspirant, 
gradually generates, within the inner- 
most recess of his mind and intellect, 
& power or illumination by which he 
can clearly and vividly realize his 
own true, eternal self or soul, as an 
undivided, all-pervading, blissful and 
peaceful existence of absolute conscious- 
ness. To realize this state of conscious- 
ness is the highest end and aim of all 
beings of this universe. But the term 
Yoga is not restricted to that meaning. 
It is used in three senses—(1) the 
processes of a discipline, (2) the 
status produced by careful observance 
of the discipline, and (3) the means 
by which man becomes capable of 
observing the discipline of Yoga in all 
j; its aspects. Therefore, Yoga includes 
! (1) purification of mind, action and 
| character, (2) expansion of mind and 
‘self, (3) concentration of mind, (4)its 
pacification, and, lastly, (5)its complete 
cessation. Purification of mind means 
to make it free from what are known 
as the Rajas and Tamas aspects of 
Prakrti and keep it steady on the 
Sattva aspect. Expansion of the mind 
means to make it free from all sorts 
of narrow and selfish motives, ideas, 
attitudes, actions and“ behaviours. 
Concentration means a olose, constant 
| and deeply attentive application of the 
EM to a particular object and its 
"convergence to a point leading to the 
| suppression of its habit of Scattering 
itself. Pacification means Stopping of 
all the mental faculties, funotions and 
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activities, etc. Lastly, cessation mean 
the total extinction or annihilation of 
the mind and its conversion into the i 
purest form of consciousness of rea] | 
self or soul. Some form of Yoga is | 
involved in every kind of worship and ` 
Sadhan&; without Yoga mo religious | 
culture can become successful. Maharsi | 
Patanjali's Yoga-dariíana is the principal 
authoritative book on the subject. 
Descriptions of Yoga can be found also 
in the Gita and the Upanisads. 
2. OBJECT or Yoca 

The object of Yoga is complete 
release or deliverance for all time from 
the evils of human life, such as death, 
misery, ignorance, fear, want, pain, 
adversities, etc. This object is naturally 
gained when man truly and fully 
realizes by practice the distinction 
between Purusa and Prakrti, 7. e. Self 
and non-Self, soul and matter, © or 
Brahma and Maya. This objective 
world with all the objects of knowledge 
by the five Senses and mind, together 
with the human body consisting of 
the senses, mind, intellect, ego and 
primordial nature is all part of non- 
Self. The only subject of knowledge i$ 
the knower within man, his own true 
self. This truth has to be realized 
by actual practice. Mere theoretical 
learning cannot release man from 
bondage. A true practice of Yoga 
Creates within man a strange and 
extraordinary organ which gives him 
the sight of knowledge (g&ana-drsti) 
the power to discern and sift the real 
fromthe unreal, Manis then completely 
freed from all the evils and adversities 
of human existence. The mind and 
consciousness working under Avidy@ oF 
nescience, cannot understand or perceive 
the soul or Atma. Yoga is the way tO 
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free the soul from the bondage of 
body, mind, intellect, their actions? the 
effect of such actions, and the powerful, 
almost interminable, nets of Avidya. 


3. YOGA AND ITS SIGNIFICANCE 

The ordinary meaning of the term 
Yoga is an act of joining or connecting 
two things almost of the same nature. 
So it means their close union or com- 
munion, their oneness or sameness. An 
incessant and inseparable union between 
the individual soul and the universal 
soul, between individual consciousness 
and Divine Consciousness is also called 
Yoga, Again, Yoga means focussing all 
the mental powers or faculties in one 
direction. So Yoga is not only a process 
ot action but also a state of conscious- 
ness produced by that action. The 
state of complete cessation of all mental 
Yoga by Sage Pataijali—amPaaafataaa:. 
The ordinary mental faculties produce 
wrong notions about man’s own self, 
this objective world and their relation 
with each other. So the mind becomes 
the cause of man's infinite sorrow in 
the form of want, fear, ignorance, 
death, etc. Therefore, complete Nirodha 
or cessation of the mind has been 
mentioned as the means of surpassing 
the evils of human existence by Sage 
Patanjali. The Gita, however, defines 
Yoga (II. 48) as pacification or complete 
evenness (Samatva) of mind, which 
means freedom from all attachments, 
anxieties, eagerness, etc., and thoughts 
of success or failure of actions, Again, 











the Gita defines Yoga (II. 50) 
as skill in action, by means of 
which man remains free from the 


binding power of Karma and attains 
liberation. The Yogangas or eight 
limbs of Yoga have also been described 
as Yoga by Patanjali in his Yoga- 
Sütras. 


4. PRELIMINARY STEPS OF YOGA 


, In order to be able to carry out 
all the various praotices of Yoga, first 
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of all, one should develop a firm faith 
in their capacity to produce the intend- 
ed effect, by hearing Sastras and men 
well-versed in Yoga. Then a regular 
and sincere attempt should be made to 
practise them according fo the instruc- 
tions of a practical Guru. Those who 
are very fond of the body, mind and 
pleasures of the senses and who are 
luxurious in their habits are not atall 
entitled to begin the practice of Yoga. 
A close and intensive attempt for inner 
illumination is required during Yoga- 
sadhana, Without restraint of the body, 
mind, senses and worldly intellect and 
without renunciation of all intention of 
acquiring worldly material benefit and 
power nobody can advance in Yoga. 
A true practice of Yoga naturally 
produces some extraordinary and un- 
common power over matter and univer- 
sal natural laws, violating which the 
Yogi can perform many unusual and 
extraordinary feats. But if the Yogi 
does not restrain that power and re- 
frain from performing those feats, he 
cannot advance in Yoga. 


5. ErFECTS OF YOGA 


This world and all that it consists 
of, viz. life, body, mind and the un- 
conscious plane of, wakeful state do 
not represent a glorious and happy 
state of existence. In this life of the i: 
world man only abases himself and 
subjects himself to innumerable kinds 
of misery and hardship. Yoga is the 
only power to extricate him from the 
bog of worldly existence. Again, the 
gross body of man does not represe 
the true or real man, In the state 
the body he is only a little abo 












be, he is no more 

insect when looked a 
God. Yoga 
Status not only 
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destroying his identity or knowledge 
of self-existence. When all the mental 
energies, powers and faculties of man 
are gathered together and directed in 
one particular direction, a great force is 
automatically . created through which 
inany an impossibility is made possible 
in this world. In this way Yoga has 
power to accomplish things beyond the 
universal laws of Nature. Through the 
practice of Yoga man can transcend the 
limits of God with attributes and fully 
identify himself with the one eternal 
absolute Reality or Truth. 
6. ASPECIS OF Voca 

There ave various aspects of Yoga 
from the ordinary attention of mind, 
which is called Manoyoga, to the high- 
est state of salvation attained through 
complete unity with the Ultimate Truth. 
Ordinary men feel overwhelmed with 
terror when they hear the name of 
Yoga, But it is not such a terrible 
thing at all. In every daily transac- 
tion, whether mental or physical, man 
is used to exercise mental Yoga with 
outward things. Yoga is nothing but 
application of the mind to some object, 
whether high or low, internal or exter- 
nal, seen or unseen. Man converts 
himself into the thing on which he 
thinks deeply and exclusively with the 
undivided mind of Yoga. When engaged 
in solving a difficult problem man has 
to exercise some amount of mental 
Yoga. But Yoga in its technical sense 
possesses a special meaning when 
related to a religious or Spiritual prac- 
tice in which deep attention is meces- 
sary. Whether it be Dhyana,  Jjfàna, 
Bhakti, Karma, Upasana or any other 
religious act, Yoga or close mental 
application in all cases is indispensable. 
Hence they are called Jnanayoga, Bhakti- 
yoga, etc. In its highest aspect Yoga 
means total extinction of the ming and 
complete union with  Atm& or the 
ultimate absolute Reality. The mina, 
when joined by Yoga with Atma op 
Brahma, is bound to lose its own 
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existence after long practice and be 
converted into Atma or Brahma. When 
a piece of ice is thrown into a cup of 
hot water, the ice is converted into 
water. Similar is the case with the 
mind. The mind is nothing but the Atma 
covered by Maya or Prakrti which in 
its kinetic state appears asthe twenty- 
four Tattvas that go to make the Jiva. 
Prakrti, Maya or kinetic 


energy 
analogous to the coldness of ice. Andi 
the heat of water is analogous to the 


pure consciousness of Atma. 
of deep, constant and exclusive applica- 
tion of the mind to the supreme con- 


sciousness of Soul or God, the mind gets | 


dissolved into the ocean of Soul or 
God. This is called the complete cessa- 
tion or extinction of the mind, Thisis 
the highest Yoga. In this state the 
mind rises above the level of all ordi- 


nary acting, thinking, willing, knowing, | 


moving, working, etc., which are known 
as the functions of Sankalpa 
Vikalpa. Thus in the highest state of 
Yoga the ming naturally rises above 
the three Gunas and becomes motion- 
less, actionless, calm, serene, peaceful, 
blissful, immortal anā all-conscious. 
To attain this is the highest goal of 
buman existence. When this is reached 
the evils of human life are auto- 
matically negated. Thus Yoga has two 
aspects—active and passive. In their 
ordinary sense Jnanayoga, Bhaktiyoga, 
Karmayoga, etc. are but so many 
intermediate Stages of the 
Yoga. 


7. VARIOUS PROCESSES OF YOGA 


The following are some of the pro- 
cesses of Yoga-sadhana:— 


(1) Purification of body, diet; 
action, association, Speech, mind, 
thought, habit, and character. In all 


these respects pure Sattvaguna is to be 


adopted and Rajo and Tamo Gunas are 
to be avoided. 


(2) Renunciation of attachment to 
transient things of this- world. 


is! 


On account | 


and 


selfsame ‘ 
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(3) To make the mind free with 
regard to hopes, aspirations, anxíeties, 


expectations, fears, passions, eager- 
ness, uneasiness, and other causes of 
excitement, 


(4) To avoidhypocrisy and false- 
hood in all respects. 


(5) To make the mind broad and 
wide. To give up all actions and 
thoughts that tend to make it narrow 
and sensual. 


(6) To exercise control over the 
ten senses and mind, and avoid all 
habits of intemperance. 


(7) Illumination of mind through 
deep and close reflection on what is 
true and what is false, what is self 
and what is non-self, what is eternal 
and what is transient, thinking, 
study, and hearing, etc., of Tattva- 
Jnana. 


(8) Regular attempt to collect all 
the powers of the mind through 
Dharana and Dhyana. 


(9) Pacification of mind through 
renunciation of all sorts of thinking, 
willing, reasoning, knowing, etc. An 
attempt to keep it void, calm, unagitated 
and actionless in  Nirvikalpa state. 


(10) To attempt to convert the 
mind into the pure, inactive,  all- 
conscious and blissful state of Atma. 


(11) To rise above Triputi or the 
threefold experience of the knower, 
the act of knowing and the object to 
be known. 


In the  Yoga-Sütras of Patanjali 
the following eight processes of Raja- 
yoga are mentioned: (1) Yama, (2) 
Niyama, (3) Asana, (4) Pranayama, (5) 
Praty&hàra, (6) Dharana, (7) Dhyana 
and (8) Samadhi. In the Vedanta 
philosophy fourfold culture of the mind 
is enjoined, viz., (1) Viveka, (2) Vairagya, 
(3) Sat-Sampatti (Sama, Dama, Titiksà, 
Uparati, Samadhana and Sraddha) and 
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(4) Mumuksa. These processes are to 
be learnt from an expert Guru. 


8. VARIOUS KINDS OF YOGA 


There are many forms or 
branches of Yoga described in various 
Yoga-Samhitas. Among them the ten 
important are—(1) Rajayoga, mer ui 
bhedayoga, (3) JBánayoga, (4) Sankhya- 
yoga, (5) Atmayoga, (6) Brahmayoga, 
(7) Bhaktiyoga, (8) Karmayoga, (9) 
Dhyànayoga and (10) Layayoga. 


Their brief characteristics are as 
follows:— 


(1) The main elements of Rajayoga 
are Pranayama, Pratyahara, after Dhyana 
and Dharana. Chapter VI. of the Ga and 
Patahnjali's Yoga-Sütras should be con- 
sulted to know the particulars of this 
"Yoga. 


(2) Chakrabhedayoga is also called 
Kundaliniyoga. In' order to 
this man has to learn the nature of 
the six Chakras or Centres. Within! 
the backbone or spinal cord of human 
body there are fhree parallel nerve- 
tubes called Ida, Pingala and Susumna, 
the last being the middle one. Within 
Susumna there are other three subtler) 
tubes, one within the other. These are 
Vajraé, Chitra and Brahma WNadis. | 
Within Brahma-Nadi there are seven! 
Chakras or stations of energy and cons- | 


| 
oiousness (Haq) one above the other. 


The lowest Chakra is called 
Mülàdhàra, Within that Chakra lies 
like a snake the energy known asi 


Kula-Kundalini in a dormant, sleeping or 
unconscious state. By Dhyana, Jnana and 
other processes the Kundalini has to be 
awakened. Then through the practices 
of Yoga it rises upwards, penetrates 
the six lower Chakras and joins the 
Supreme Consciousness of the Univer- 
sal Soul in the seventh or the 


uppermost Ohakra lying in the brain. 
state of | 


This indicates the highest 
salvation. 





practise __— 
= 
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(3) In Jnanayoga man has to 
unveil his real spiritual consciousness 
or Atmajnhana by gradually freeing the 
consciousness from the coverings of body, 
mind, and Avidya-Saktiin general. All 
the processes mentioned in section VII 
are to be adopted in the practice of 
Jnanayoga. There is a slight difference 
between Jnanayoga and pure Jnana or 
the Sankhya-marga. In pure Jāna- 
marga more stress is laid upon Jnana 
or advancement of true Knowledge. 
In Jnanayoga, Saguna Brahma and in 

` Jiana-marga, WNirguna Avyakta are 


respectively taken to be the aim 
of the aspirant. But in the end 
these two paths meet at the same 
point. 


(4) The nature of Sankhyayoga is 
mentioned in chapter II of the Gita. 
It is & mixed form of Buddhi or pure 
Knowledge, Niskama-Karma and Atma- 
yoga; while pure Sankhya or Jnàna- 
marga is somewhat different. This 
latter has to be learnt from Maharsi 
Kapila’s Sankhya philosophy. This 
gives one Knowledge about Purusa and 
Prakrti, i. e, the Self and the twenty- 
four Upadhis or coverings which 
constitute the mnon-Self. This Know- 
ledge frees man from all miseries and 
evils. 


(5) In Atmayoga and (6) Brahma- 
yoga, the aspirant’s own soulor Atma 
and the Universal Soul or Brahma are 
respectively made the objeots of worship. 
By deep meditation, discrimination 
and prayer, the aspirant gradually 
advances towards Atma and Brahma. 
The- difference between God and soul 
is very slight. God is the Soul of the 
entire universe; while Atma or individ- 
ual soul is only an aspect of God. 
God is almighty and all-powerful; 
while Atma is beyond the power and 
influence of Prakrti (Vide Gitz Gh. 
IV.6, where Sri Krsna calls Himself 
poth Atma and God). The truth under- 
lying these two forms of Yoga is that 
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the mind of man naturally converts 
itself into the state on which it con. 
Stantly thinks and meditates, seriously 
and exclusively. 


(7) In Bhaktiyoga, which the sages 
prescribed for the ignorant and feeble- 
minded men of Kaliyuga, a Form of, God 
is worshipped and made the object of 
Devotion. By exclusive attachment to 
and mental Yoga with the Form, the 
devotee after long practice sees the 
Form within his mind. This is called 
Salokya and Samipya salvation. After 
that the Bhakta arrives at true self- 
knowledge indicative of Sartpya 
and Sayujya salvation. 


(8) The main principle of Karma- 
yoga is disinterested service of all 


individual beings. Through the practice . 


of this Yoga, the aspirant forsakes all 
narrowness and selfishness, conquers 
his own false individualistic habits 
and gradually reaches the level of 
the one universal God or Brahma, 
who is the fountain, source and seat 
of all goodness, eternal bliss, peace, 
immortality and true consciousness, etc. 


(9) In Dhyanayoga, the principle 
underlying Atma and Brahma Yogas 
come into play. By the force of long, 
incessant and deep meditation the Yogi 
acquires the state of the object of his 
meditation. But without going through 
the practices mentioned in section VII 
none is ever able to perform Dhyana 
( meditation ys 


. (10) Lastly, in Dayayoga, which 
18 also called Nirvikalpa Yoga, the 
practicant has to try to make his 
mind fully void of all thoughts, all 
knowledge, remembrances, reasonings 
and other impressions of this world. 
After going through the practices 
mentioned in section VII, the Yogi 
has to keep his mind untouched by 
the impressions of the world. NO 
vibration, no motion or no aotion 
Should stir his mind, Even meditation 


on Soul, God or Atma is prohibited 
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to him. By the practice of this and (3) which is not advanced in 
Nischinta, Nirvikalpa, Niskriya^ or spiritual knowledge. The - terms, 
passive Yoga the Yogi transcends the expressions and sentences of the Gita 


power of Prakrti and risesto the pure, 
uncovered state of Supreme Conscious- 
ness. That is his salvation. 


The common object of all the 
forms of Yoga is to rescue the mind 
from the influence of mundane existence 
and the evils of misery, death and 
unconsciousness and merge it in the 
consciousness of Absolute and Eternal 
Truth. By defeating Avidya-Sakti 
or power of nescience all Yogis 
attempt to reach the state of pure 
Sachchidananda, Therefore, there is 
no harm if one takes up two, three 
or more forms of Yoga for simultaneous 
practice. Through whichever path the 
Yogis may. proceed all have to arrive 
at the same destination (Gita V. 5). 
But without purification of self nobody 
has the right to practise any form of Yoga. 

9. Gira 

Each of the eighteen chapters of 
the Gita is a kind of Yoga. Of all 
the chapters, chapter VI is the most 
important from the Yogic point of 
view. The highest principles of 
Yoga and specially of  Ràjayoga are 
briefly mentioned there. A man can 
make progress in Yoga by following 
aud practising the principles and 
procedure laid down in each chapter 
of the Gita; or he may follow the 
ideas of two or more chapters at a 
time. The whole Gita is divided into 
three parts. The first six chapters 
mainly deal with Karmayoga, the six 
chapters in the middle deal with 
‘Bhakti or Divine Worship-Yoga and 
the last six chapters deal with Jnana— 
Tattvajnana, Atmajiana and Brahma- 
jianayoga, The Gita is not so easy as 
it appears to be. Though the language 
is not diffioult, the true meaning of 
the Gita can never be understood by a 
mind (1) which is attached to outward 
worldly affairs, (2) which is not purified, 
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bear very deep and hidden meanings, 
difficult to be understood by people 
who possess nothing but linguistic 
knowledge. 


10. WORSHIP AND YOGA 


Yoga is much more than, f 
ordinary worship. Worship, which is! 
without Yoga is only a preliminary 
step to the higher stage of Yoga, 
Worship is offered with a view to gain 
help from and favour of God. The. 
mind and character are purified by 
worship. But the province of Zork) 
lies far beyond the range of worship 
By true worship of God man no doubt 
slowly advances towards Him, a 
Yoga is the only principle which! 
converts the mind into the purest state 
of the soul or God. Praying, praising, 
meditating, adoring and surrendering, 
etc., are the several stages of worship, 
and those are the first steps of Yoga, 
The goal of Yoga is beyond Saguna or 
Karta Brahma, Yoga raises man beyond 
action, Maya, universe and all 
dualities. The highest salvation is 
attained only through severe Yoga and 
through Jnana evolved from that Yoga. 
For that reason many Eastern sages or. 
Rsis do not. lay so much stress upon 
worship. as they do upon Yoga and 
nàna. Yoga gradually leads man to 
a State of existence beyond the range 
of time, space, action, ignorance, 
miseries and death. God Himself exists 
in a state of Yoga and it is by His 
high and unimaginable power of Yoga 
that He has created and evolved this 
universe. 


11. JNANA: YOGA: 
' CONSCIOUSNESS: ENERGY 


Though a relation among the four 
subjects of this heading is shown by 
the above formula, yet Yoga is not 
only connected with Energy but also 
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with Jnana or consciousness (Gita V. 
4-5 and IY. 38 etc.). Because without 
the Yoga of all the mental powers, 
the instruments of true Knowledge 
cannot evolve within the mind. Yoga 
not only produces both internal and 
external power but it develops also 


perfect knowledge about mentally 
unknown things. Ordinary human 
intellectual knowledge is full of 


mistakes and errors. Yoga removes the 
impurities of the intellect. Mind cannot 
pierce the veil of Time and ‘Space, 
put Intuition and Soul can. Yoga 


| dispels the darkness of the mind. So 


Yoga end Jiana are not contradictory 
put run parallel to each other. Again, 
the ordinary mind has no capacity to 
know the knower within the mind 
which is the self or soul. In order 
to do that by the process of Yoga 
man has to withdraw all the mental 
faculties from the external world of 
matter. Consciousness has to be 
introverted or drawn inwards. When 
the external operations of the veiled 
mind are stopped by Yoga, the higher 
or internal spiritual energy evolves 
which discerns and grasps with full 
vigour the self or knower within. 


12. INTUITION AND YOGA 


Consciousness acts in six different 
forms in the seven planes of the 
universe; viz., (1) sense-perception, 
(2) mental conception, (3) intellectual 
comprehension, (4) clear vision of 
genius, (5) intuitive illumination or 


divine inspiration and (6) spiritual 
assimilation or uncovered soul cons- 
ciousness. Amongst these, the first 


three pertain to the ordinary mind and 


intellect and the last three are extra- 
mental and. pertain to the supreme 
consciousness Of soul ' which lies 


| dormant within man. These last three 


kinds of consciousness can only evolve 
through Yoga. When the mind becomes 
purified, sharpened, concentrated and 
pacified these naturally begin to peep 


THE KALYANA-KALPATARU 


out from within. Then only the reg] 
truth of this universe and the trug 
nature of one’s own self are seen or 
discerned by  Aparoksánubhüti. The 
whole universe then appears to be one 
compact, organic, living and conscious 
Whole and not as insentient matter, 
This is God-vision or Brahma-dargana. 
It is Yoga which evolves this super. 
conscious soul-power. The veil of 
nescience or Avidyà is lifted for ever, 
When a man advances in true Yoga he 
evolves a new power within his mind 
which enables him to perceive, feel 
and understand many hidden and 
unknown truths lying buried within 
the soul. That knowledge is never 
unreasonable or against common reason. 
This power is known as intuition or 
Divine Inspiration. This intuitive 
faculty acts in a sphere where the 
intellect has no right. to enter. The 
Supreme Reality or Truth to which 
the mind, intellect and reason remain 
ever blind, is clearly perceived and 
realized after the opening of intuition. 
Yoga is the source of this extraordinary 
mental faculty. 


13. SCIENCE AND YOGA 


Yoga is not against reason and 
against science. On the contrary it is 
fully scientific and wider in its scope 
than science. Science lives and moves 
within the boundary of blind and 
erroneous intellect. Yoga elevates man 
from that domain to some higher 
Sphere where an intricate form of 
reasoning operates. Though Yoga tran- 
scends the limits of intellectual reason: 
it opens out a higher kind of reason. 
Yoga unlocks the Atma or soul upon 
which the mind, intellect and reason 
are based. . The consciousness which 
illumines the mind and intellect i8 9 
nature or property 'of the soul itself. 


Mind and intellect, therefore, cannot 


exceed, the soul and its consciousness: 
Science or reason is included in soul- 
consciousness, In this way Yoga deals 
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with a highly scientific 
reasonable truth exceeding the 
of ordinary intellectual science. The 
reason which governs intellectual 
- Science covers a small and narrow field 
of natural facts, but intuitive reason 
and spiritual consciousuess rising from 
Yoga cover the entire macrocosm in 
one broad sweep. Without overcoming 
the erroneous mental conception of 
diversities, none can rise to the undivid- 
ed universal consciousness of soul. 
Reason and science cannot discover 
what is eternal, What is established 


and super- 


limits 
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by reason now may be proved to be 
false and absurd by more intelli- 
gent persons, because they deal with 
things covered by Avidyà or nescience. 
But the soul or Atma lies independently 
of Avidya and the gross coverings 
of mind, body and nature etc. (Git 
IX. 4). ‘I’ or the Atma and my 
existence do not depend upon the 
existence of mind and body (s lg d*qafeia:). 
So there is nothing more powerful, 
more beneficial, more friendly, more 
truthful or more important in the life 
of a human being than pursuit of Yoga. 


Yoga: A Method of Self-Realization. 


Broadly speaking ‘Yoga’ in philo- 
sophical parlance has two distinct 


meanings, according to the derivation 
we may adopt. Derived from the root 
yuji it means ‘union’; and it is in 
this sense that the word is generally 
understood. It is also etymologically 
derived from the root yu, when it 
means ‘concentration’; and it is in this 
sense that Vachaspati Misra, the 
commentator of Patahnjali's Yoga-Sutras, 
uses the word. 


The word 'union' essentially con- 
notes the antecedent existence of parts 
or entities which possess an individ- 
uality of their own. Hence Yoga 
understood as ‘union’ implies an apparent 
duality which may be ultimate, since 
the concept of union implies the cohesion 
of parts that have been united. 


If, on the other hand, the meaning 
given by Vachaspati Misra were 
adopted, it would no doubt very aptly fit 
in with the definition of ‘Yoga’ given by 
Pataijali as Chitta-vrtti-nirodha or the 
restriction of the transformation of the 
mind-stuff. But it would not then 
convey the broad sense in which the 
word has now come to be generally 
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used. Moreover, Yoga would not then 
necessarily imply that the goal of 
spiritual endeavour is the realization 
of the Divine. 

Indeed, Kapila Sankhya, to which 
Patahjali’s Yoga-Sütras are considered 
complementary, declares that the exis- 
tence of Téwara is not proved, No 


doubt the Yoga-Sütras mention Iswara, 
in four different places. But apartírom 
the fact that the Iswara of the Yoga- 
Sütras is not the Jaganniyamaka 
Parameéwara, the Supreme. Ordainer. 
but only a perfected  Purusa, the 
conception itself has been Drought in 
more as an alternative and secondary 
means to an end rather than an indis- 
pensable article of faith or as the goal 
of spiritual endeavour. It is merely a 
means to an end, namely the restriction 
of the transformation of the mind-stuff 
or the attenuation of the hindrances. 


But considered in historical perspec- 
tive, it should be noted that even this 
half-hearted recognition of iówara by 
Patanjali, who has offered his Sütras 
more asa practical guide than a polemic, 
is a tremendous advance upon the 
Niriéwara Sankhya of Kapila. 300 A. D. 
to 500 A. D. isthe period of transition 
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from  Buddhistic thought, which, by 
the way, had a marked influence on 
Sankhyayoga, oneof the six systems of 


Hindu Philosophy, and it is to that 
period that the dateof the Yoga-Sutras 
ie ascribed. 


On the decline of Buddhism in 
India, Theistic Monism so characteristic 
of Modern Hindu Philosophy slowly 
regained its position; and since the days 
of Sri Sankara the existence of an 
Omnipotent Supreme Being, who is the 
source and stay of the universe has 
become an indispensable article of faith 
of the Hindu Religion. 


In consonance with this deep-seated 
faith of the Hindu mind, Sri Ramana 
Maharshi declares :— 


adifia sadisenal qea: Sr: RANAR: | 
faasa oa a faena uz: Senes raa vm: |) 
( Saddarshana. ) 


“Of myself and the world all admit 
the primary Cause, the Lord of 
limitless power. In this world- 
picture, the canvas, the light,—the 
seer and the seen,—all are He, the 
One.’’ 


The Ultimate Reality, according to 
Sri Maharshi, is not only One and All- 
inclusive but is also the ‘Apara Sakti’, 
from which the universe has evolved 
and by which it is sustained. The 
Ultimate Reality has thus not only a 
static aspect but also a dynamic one. 
In  $r Ramana-Gita the Sage declares: 


aed wed feared Satta a aega: | 
warez uei Fae yA id 
(Sri Ramana Gita, Ch, XII. 22. 


“Child ! Truth is perceived either 
by Its characteristics or by Itself, 
It is described in words by 
enumerating Its characteristics 
(activities); whereas by the direct 
immediacy of experience of Its 
true being is It realized." 
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The diversity in the methods of 
praétice as of Karma, Bhakti, Yoga 
and Jnana connotes merely a difference 
in the approach to Reality and not a 
divergence of principles underlying the 
methods. Indeed, the underlying 
principle of the several methods of 
practice is identical and it embodies 
the true significance of ‘Yoga’ in the 
broadest sense of the word. 


This would also seem to be the 
spirit of the instructions of $n Krsna 
to Arjuna:— 


aiai aper saa a afea: | 


( Dhagavadgita V. 4.) 


“The unwise speak of Sankhya and 
Yoga as diverse, not so the 
learned.’’ 


gA wed at a a: qafa wy aR i 
(lbid. V. 5) 


"Who sees Sankhya and Yoga as 
one, he sees indeed.’ 


It is to such an underlying principle 
to which the following verse from Sri 
Maharshi's UpadeSasayam refers:— 

!CEGHÜÉ ARAA 
afaq 


frar- | 
fafan tl Jh 
( V. 10) 


“The tranquil and steadfast abidance 
of the mind in the heart is Berea 
Bhakti, Yoga and Jāna.” 


What is sought to be expressed 
here is evidently the experience which 
is beyond expression, and when it finds 
expression in language, the subject- 
object relation inherent in thought 
necessitates the use of metaphors, Thus 
Pasyantt in the following verse refers 
only to such Steadfast abidance ©” 
inherence in the Atma; for it is not 
as it were a glimpse or vision of the 
Real but Its realization by direct and 
immediate experience that is the ge 
of spiritual endeavour. 
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aaa aka — xfsxraTEHSD | 
aq aa ante pi aÈ 
( Bhagavadgita XIII. 21) 


“Some through meditation see the 
Self in the self by the self; others 
by the Sankhya method; and others 
by the method of work.’’ 


The significance of the word 
Hrdayam, which consists of the two 
syllables Hrt and Ayam,is that the 'This' 
or the Atma is identical with the 
Heart. Such also would seem to be its 
usage in the Gité:— 


anade wa: omen a aaa fue d 


(VI. 95) 
“Making the mind abide in the 
Self, he should think of nothing 


else.’’ 


Such abidance in the Self is possible 
only by transcending thought, for the 


Self as the source of thought cannot 
be reached except through such tran- 
scendence. The same idea is expressed 


by the phrase ‘Hal ga fama c ‘confining 
the mind in the Heart’; and it is 
interesting to note the explanation 
given for this phrase by K.T. Telang, 


namely ‘thinking of nothing, making 
the mind cease to work.’ The necessary 
conclusion to be drawn is that the 


Heart and the Self signify the same 
thing and that abidance therein involves 
the transcendence of thought. 


Here we come to the point where 
Sankhyayoga and the doctrine of the 
Gita diverge. For, though YVachaspati 
Miéra explains in his commentary on 
Yoga-Sutras (IIL. 34) that the Heart is 
the citadel of the Brakma, Sankhya 
philosophy makes no such admission. 
But the Gita is specific on this point, 
that the Atma is in essence identical 
with the Supreme Lord. 


E 
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HEA GSH aiyaara: | 
(X. 20) 
“I am the Self, O Gudakega, 
dwelling in the heart of every 
being." 

Or again, . 
saana ARa: UxgemW | 
ad aa ae efe ada ABTA | 

(Ibid. XIII. 17 ) 


t 


“Light even of lights, that over- 
passes darkness, is That called; 
Knowledge, the thing to be known, 
by knowledge to be reached, 
established in the heart of all.” 


ude ae ee afafa 
wu aaan FI 


( Ibid. XV. 16.) 


‘And I am seated in the heart 
of all; from Me proceed memory, 
knowledge and removal of doubt.” 


fac Pp Asi fasta | 
( Ibid. XVIII. 61 ) 


«phe Lord, O Arjuna, dwells in 
the heart of every being." 1 


This, then, is the true significance * 
of Yoga,the firm and steadfast abidance 
in the heart, as;identioal with the 
Self. This is more tban a mere control . 
of the mind, and it is not merely 
union with the Divine, for the mind 
itself is transcended and its control is 
only preliminary. And the consumma 
tion is the utter dissolution of the 
ego offered as food unto the Lord, to 
be consumed in Him once for 3s 
















1. The use of the singular 
tho phraso ‘in the hoart of all’ 
‘that it is not the individual conso 
referred to, but to tho ‘I 





Need for Bhakti in Yoga. 


In order to practise Yoga, one 
must first know what is 
meant by the term ‘Yoga’. 
According to the science of 
Arithmetic, its four funda- 
mental principles are Yoga (addition), 
Viyoga (subtraction ), Guna ( multipli- 
cation) and Bhaga (division). A 
closer examination will show that 
Guna (multiplication )is an abbreviated 
form of Yoga (addition), and Bhaga 
(division) an abbreviated form of 
Viyoga (subtraction), So the four 
fundamental processes may be reduced 
into two known as Yoga (addition ) 
and Viyoga (subtraction ). Now analyz- 
ing Viyoga, we find that when a 
number is subtracted from another, it 
implies that the second number was 
included in the former, otherwise there 
can be no subtraction. So, the process 
of Yoga (addition) alone remains as 


What is 
Yoga ? 


the fundamental principle of Arithmetic. | 


Similarly, among all forms of activity 
of the world, Yoga is the best. As'a 
matter of fact, individual soul comes 
into the world for the purpose of 
practising Yoga. But as he cannot 
discover the correct way to Yoga, while 
endeavouring to practise Yoga, he 
actually cultivates Viyoga. The science 
of Arithmetic will be found to be full 
of the signs of Yoga (addition) ana 
Viyoga (subtraction); even so, this 
world of ours is also an embodiment 
of Yoga and Viyoga. It is the arena 
for the display of love and hatred. 
What is this Samsara after all 9 The 
term Samsara is derived from the root 


Sr (to move away ), preceded by 
the prefix Sam and followed by 
the suffix Ghai. It means a 


thing which is always subject to 
change and never remains in the Same 


or Bhagavan alone is 
lasting. Once there is union with Him, 
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state of existence. All that is part of 
Samsara is ephemeral. Join yourself 
with anything belonging to this Samsara, 
the union will be short-lived. There 
will be always separation following in 
the wake of this union, 
is Viyoga behind this Yoga. 
body hankers after happiness in this 
world. In their craze for happiness 
the wife unites with the husband, the 
son with the mother, the rich with 
their riches, the recipient of charity 
with the giver. But there is separation 
after this union, the Viyoga is inevit- 
able after this Yoga. Therefore, this 
Yoga is not Yoga in the proper sense 
of the term. The union that knows no 
separation is the real Yoga, Paramatma 
eternal, ever- 


Every- 


there will be no separation. "Therefore, 
complete union with Paramātmā 
is termed Yoga. In fact, we are never 
Separated from Paramātmā or Bhagavan; 
we are always united with Him. So, 
in a sense, we are all Yogis and no 
one is a non-Yogi. But because of our 


impure Samskaras we cannot realize 


this union. He who removes these 
impurities of Samsküra by practice of 
austerities, can realize this union: 
we call him a Yogi, and name hi$ 


jactivities as Yoga. The goal of Yoga 
is Self-Realization or God-Realization, 


Therefore, this Realization is the real 
Yoga. There is no activity in the 
world superior to this practice of Yoga. 


So long as man does not attain Self- 
Realization he 


Or  God-Realization, 
finds himself cast in the shoreless 
Ocean of births and deaths. 

Now, the question is, how i5 
Perfection in Yoga to be attained. 


Maharsi Patanjali, out of compassion 


"e 
d 


that is, there 
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for the suffering Jiva, has laid down 
these means in the form of the eight 
limbs of Yoga which are Yama, Niyama, 
Asana, Prànüàyàma, Pratyahara, Dharanà, 
Dhyana and Samadbi. He who carefully 
goes through these eight stages in the 
practice of Yoga attains perfection in 
Yoga. 


But the successful practice of any 
of these eight limbs of Yoga is extremely 
difficult, if not wholly impossible. In 
fact, if requires several births to attain 
such perfection. This is why the path 
of Yoga is called a difficult path. 
This statement is doubly true in the 
case of the practicant who lacks the 


sentiment of Devotion. To him, the 
path will appear both difficult and 
dull. But to the  practicant who 


possesses unflinching Devotion to the 
feet of the Lord, Yoga will appear 
both easy and interesting. He, who is 
a devotee of God, begins to practise 
Yoga witha heart overflowing with 
Devotion and he easily attains perfec- 
tion in all the eight limbs of Yoga. 
Let alone the question of attainment 
of total perfection, without the spirit of 
Devotion not even one of the eight 


limbs of Yoga oan be successfully 

practised. 
Suppose, you are engaged in the 
practice of Yama, the first 


Yama, step in Yoga. Yama means 
practices of non-injury, 

truth, non-stealing, etc. So the first 
step of Yama is practice of 


Ahimsa (non-injury). What is meant 
by Ahimsa 9 With regard fo whom is 
this to be practised 2 Whom do we 
generally seek to injure® Those who 
are strangers to us and with regard 
to whom we possess no fellow-feeling, 
it is invariably they against whom our 
spirit of injury is directed. So Ahimsa 
can be perfectly practised only when 


E 
we extend our fellow-feeling to all pae 


creatures. He who is a devotee regard 
all creatures as children of God, 
therefore it is natural for him 





—— 
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}entertain fellow-feeling.for all. Without 
cultivation of this feeling perfect 
observance of Ahimsa is impossible. 
In the same way, without the spirit: 
of Devotion, no other aspect of Yama 
like truth, non-stealing, etc., can be 
perfectly practised. Therefore, Bhakti 
or Devotion is a sine qua non for thel 
proper 
Yama, 


observance and practice of 


Secondly, take up the problem of 


the practice of Niyama. 
Niyama. Observance of purity, con- 
tentment, austerities, etc., 


are the different aspects of Niyama. 
Thus you must first practise the virtue 
of purity in order to observe Niyama. 
Whatis observance of purity ? Removal 
of all sorts of impurity is the observance 
of the vow of purity. How many kinds 
of impurity are we subject to? They 
are of two kinds, external and internal. 
"When the body is covered with mud, 
dust, etc., ib is external impurity. It is 
removed through a bath. But there are 
impurities in our mind—impurities in 
the shape of desire for and dwelling 
on worldly objects for their enjoyment. | 
This impurity is an obstinate type of 
impurity and cannot be easily removed. . 
The only way of removing it is to 
devote oneself to the meditation ed 
God, who is the repository of supreme 
Purity. Therefore, he who desires to 
get rid of his internal impurities must 
be a devotee of God. Without Devotio 
to the feet of God, internal impuritie 
cannot be wholly eradicated and the 
rule of purity cannot be properly) 
observed: mouet the spirit of Devo r€ 



















Yama nor 
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necessity should arise for perfection in 
the practice of Asanas (Yogic postures). 
But this notion is erroneous. Because, 
in the first instance, without perfect 
observance of Yama and Niyama, success 
in the-practice of Asana is impossible. 
What is meant by perfection in Asana ? 
Unsteadiness of one’s posture is the 
impurity of Asana. . You have to remove 
this unsteadiness and make your Asana 
fixed; then and then alone you will 
attain purity of Asana. Suppose you 
spread a piece of blanket on earth 
and take your seat on it for the 
practice of Yoga. Now you have read 
in Geography, that this earth is inces- 
santly spinning round the sun. If you 
believe in this, you must accept that 
your Asana also is spinning round 
, together with the earth. If so, how 
will you acquire steadiness of Asana ? 
Therefore, in order to acquire steadi- 
ness of Asana, you must cultivate the 
spirit of Devotion. You will have to 
reflect: ‘This Asana is spread on the 
| earth, and this earth is placed on the lap 
|of Visnu, who is ever steady ; therefore, 
\this Asana is placed on the lap of 
'Visnu. When I sit on the Asana, I 
shall also sit on the lap of ever-steady 
Visnu.’ If inspired with a feeling of 


Devotion you begin toreflect like this, ' 


you will feel that your Asana has 
become steady. This is called attain- 
ment of perfection in Asana. Thus 
Devotion i8 a sine qua non for attain- 
ment of perfection in the practice of 
Asana. 


The fourth limb of Yoga is the prac- 
tice of Pranayama or breath- 
control. Success in Prana- 
yama also is not possible 
without Devotion. What is ‘Pranayama, 9 
It is the &ma or steadiness of the 
ife-force or Prana. There is a close 
relation between Prana and the mind, 
Our Prana is always “unsteady, there- 
fore the mind also is unsteady, With 


Pranayama. 


the attainment of steadiness of the- 


prana, the mind also becomes Steady. 


THE KALYANA-KALPATARU 


[ Vol. 7 
And vice versa, when the mind is Steady, 
the Prana becomes automatically 
steady. When you engage your- 


self in working out a mathematical 
problem with great attention, you will 
find your breath to be flowing very 
very slowly, for your mind being fixed 
on the problem, the Prana also has 
become steady to a certain extent. 
Similarly, when you begin to medi- 
tate with your whole heart on a Form 
of God, you will find that your Prana 
is gradually becoming fixed and steady, 
and the process of Pranayama is going 
on automatically. There will be no 
need for you then to take the trouble 
of practising Püraka, deep inhalation, by 
pressing your nostril with your thumb. 
This is the practice of Pranayama in 
the path of Devotion. Besides, if there 
is no dispassion in your mind and the 
mind constantly runs after worldly 
objects, the Prana is bound to be 
unsteady. In that condition, however 
much you may press your nostrils and 
hiss like a snake, it will not be 
Pranayama, because it will not make 
the Prana steady. So Dispassion for 
worldly objects and Devotion to God 
are the indispensable requisites of 
Pranayama. Therefore, success in 
Pranayama is not possible without the 
Spirit of Devotion. 


Fifthly, the science of Yoga speaks 
of the practice of Pratyahara. 
But, what is Pratyabara? 
‘To withdraw the mind from 
worldly obje is Pratyahara. This 
is an extremely difficult process. The 
mind is in the habit of enjoying the 
Objects of the world with the help of 
the five sense-organs, viz., eyes, ears 
nose, tongue and touch. This habit haf 
been formed by the mind in the course 
of the passage of life through in- 
numerable births, and it has developed 
an extreme fondness for worldly objects: 
Hence it is most difficult to withdraw 
the mind forcibly from worldly objeot?: 
If you really desire to withdraw yo?" 


Pratyahara, 











Union through Love. 
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mind from worldly objects, you have 
to cultivate the association of saints 
so that the mind may taste the nectar 
of Divine Presence. If the mind can 
once taste the beauty, flavour, sound, 
touch and smell of God before which 
the beauty, flavour, sound, touch and 
smell of ‘worldly objects pale into 
insignificance, then the mind will attain 
tranquillity and will no longer run 
after worldly objects. Otherwise, try 
you may, but the mind will not 
relinquish its relish for worldly objects. 
Thus, perfection in Pratyahara cannot 
be attained without Devotion to God. 
If it is attained by other means, it 
will be short-lived and can never be 
permanent. 


The sixth limb of Yogais Dharana. 


What is Dharana ? To 
Dharana. centre the mind on a 
particular object, to attach 


it wholly to that object is Dharana. 
In order to practise Dhàranà, one must 


develop concentration ( Hkagrata ). 
But, what is Hkagrata, one-pointed- 
ness P The RKA or One is 
Paramātmā, God. He is the One 


without a second, He in whose "Agra" 


(front) stands God is Ekāgra. The 
state or sentiment of such an in- 
dividual is called Hkagrata (one- 
pointedness ). He who constantly 


observes the Form of God present 
pefore him will possess a mind which 
is ‘Hkagra’ or single-pointed. Worldly 
objects “are always subject to change 
and are unsteady; the mind cannot be 
made steady when it is attached to 
them, Therefore, perfection in Dharana 
cannot be attained without Devotion 
to the feet of God. It is for 
perfection in Dharana that the 
preliminary practices of Yoga, viz. 
Yama, Niyama, Asana, Pranayama, 
and Pratyaéhara have to be gone 
through. Yoga in its true sense starts 
with the practice of Dharana. Dharana 
(concentration), Dhyana ( meditation ) 
and Samadhi (absorption in the 
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Absolute), these three constitute 
core of Yoga. 


the 


With the attainment of perfection 
in Dhàranà, Dhyana ( medi- 


Dhyana. tation) starts automatically. 
The process of ceaselessly 
holding the mind to a particular 


object is Dhyana. The more intensely 
you can hold your mind to the feet 


of the Lord, the greater is your 
success in Dhyana (meditation). The 
more a man meditates on God, the 


more he assumes the Divine Form and 
Divine qualities. Man then attains the 
divine character. The joy that man 
gains through meditation on the form 
of God cannot be matched by any 
ephemeral pleasure of the world. 


The perfection or culmination of 
Dhyana is the last or eighth 
limb of Yoga. It is called 
Samadhi. In the state of 
Samadhi, man comes in direct contact 
with God. In this state man realizes 
the identity of man and God, of the 
individual soul and the Oversoull’ 
This is the state of Jiva's Self-Reali- 
gation or God-Realization. It is th 
state of highest bliss. In this state 
the infinite store of ignorance of the 
Jiva is radically removed. Referring 
to this state, the Upanisad declares:— 


fug emaa — edd 
aad are wath aie ZB R I 


Samadhi. 


"Seeing Him both in His Immanent 
and Transcendent Forms, the knots 
of the heart are snapped, all doubts 
are pierced and all Karmas get 


exhausted.'' 
In this world, everyone unites 
with the object of his love. How is 


it possible for one to establish union 
with God unless he develops Love for 
Him? Therefore, Devotion and Love 
are indispensable - factors 3 in the j ath 
of Xoga. The people “became astounded 


when they saw the supernatural Yogic 
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powers of late Revered Swami Sivarama 
Kinkara Yogatrayanandaji. The question 
naturally arose in the mind of those 
thirsting for Yogic perfection how he 
could attain such incomparable powers 
in one life. The Swamiji himself said 
in reply to this question— 


"L am humbler than a blade of 
grass. All the supernatural powers I 
gained is by the grace of Sri Rama- 
chandra. By His grace, I acquired 
them one day all on a sudden, like 
one awakened from sleep.” 


He who attempts to practise Yoga 
without the sentiment of Devotion, 
runs the risk of a fall. He is easily 
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lured by the growth of even a slight 
degree of Yogic power and is thus leq 
away from the path of Truth. But, 
he who is devoted to God is protected 
by God Himself and knows no fall. | 
He attains perfection in Yoga ap) 
quickly as possible. As the bird rises, 


its wings, even so man with the help| 
of Devotion quickly attains perfection 
in Yoga and thus fulfils his life. 


Therefore, let us pray to God from 
the bottom of our hearts:— 
af ae gap 


“Grant us O Lord, 


Your lotus-feet.’’ 


Devotion, to 


An Epitome of the Twelve Yogas. 


By Panprt KRISHNA Darra BHARADWAJ, M.A. 


Freedom from limitations caused 
by the ties of matter and mind is the 
desire of every sagacious person in the 
world. The sages of the past thought 
out several ways of escape from misery. 
These ways, paths, schemes or devices 
are called '*Yogas", which are twelve 
in number, and every one of which 
suits the temperament of this or that 
personality. 

LETS 


The first is the Astàngayoga or the 
Yoga of the eight steps which are as 
follows:— 


1. Yama—non-injury, truth-speaking, 
non-stealing, continence and 
refrainment from accumulation of 
unnecessary possessions. 


Niyama—ocleanliness, contentment, 
austerity, study of the scriptures 
and Devotion to God, 


Asana—practice of different physi- 
cal postures conducive to amel- 
joration of health. 

Pranayama—control of breath, 

Pratyahara--restraint of the organs 
t 


from sense-enjoyment. 


6. Dhàraná—concentration of mind. 
7. Dhyana—meditation. 
8. 


Samadhi—prolonged meditation. 
The fruit reaped by persons who 
practise this Yoga is attainment of 
various miraculous powers and eventu- 
ally of the Perfect Isolation. 


II, 

The second is Rajayoga, or the 
King of the Yogas, the characteristic 
features of which are:— 

1. Perfect physical quietude, 

2. Equal behaviour with all, 

3. Mental equilibrium, and 

4. State of consciousness and  non- 


duality. 


A person practising this Yoga can 


go even beyond the cosmic ego, and; 
leading a life void of ‘pain and 
pleasure, attaing Omniscience and final 
liberation, 
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5 

Hathayoga is the third which 
teaches the practice of several physical 
postures and methods of bodily purifi- 
cation (Pitha, Satkarma, Mudra, Bandha, 
Vedha and Pranayama) resulting in 
conquest of the vital breath and sense- 
organs. The person following this path 
becomes fearless, can go from region 
to region, can do what appears to be 
impossible to others, and easily attains 
the state of Samprajnata-Samadhi. 


IV 


Then comes Layayoga where the 
mind is annihilated by contemplating 
on nothing (Wa) or by closing the 
orifices of the ears, fixing the tongue in 
the palate and listening to the internal 
“unbeaten” sound ( Anahata Nada ). 


It is said to be the easiest of all 
the Yogas, and it leads to emancipa- 


. tion through Rajayoga. 


v. 


The fifth is Dhyanayoga for which 
the following practices are useful:— 


1l. Looking with unwinking eyes at 
some particular point, 


2. | Seeing one's own face reflected ina 
mirror or in the pupil of an eye 
of somebody else, 


3. Thinking continuously in one's own 
heart what is most charming and 
alluring. 

A regular practioe of the above for 
six months and the consequent practice 
for a sufficient length of time of seeing 
the Cerebral Light (usa) results 
in removal of all afflictions, stability 
of mind and knowledge of things 
lying beyond the oognizance of the 
senses. 


NAL ete, aes 


Bhesajayoga or the Yoga of 


cines is the sixth. Keeping in 
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or hand the pills made of effective 
herbs and mercury is all that is required 
for this Yoga the result of which is 
cessation of diseases and untimely 
death followed by instantaneous invi- 
goration of head and heart. 


VII. 

Kriyüyoga is the seventh according || 
to which a regular repetition of the | 
Vedic hymns supplemented by austerity || 
and worship of a god confers on the 
person blissful objects, mundane and 
celestial, except emancipation. 


VIII. 


The eighth is Mantrayoga accord- 
ing to which a man who chants the 
sacred formulae contained in the 
Scriptural Texts or who repeats, with his 
mind concentrated, the syllables “RISTA” , 
with each inhalation and exhalation, 
gets, as the resuit of his labours, his 
worldly desires fulfilled and attains 
to the Samprajnata-Samadhi. 

IX. 


Namayoga is the ninth form of 
Yoga. According to this a person can 
pronounce mentally or verbally—no 
matter whether in a state of purity 
or impurity—the Divine Names by 
dint of which all his sins are immedi- 
ately destroyed. 
















x. 
Performance of duties, daily and 
periodically, without attachment to their - 


fruits is called Karmayoga whic! 
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his life and never again returns to the 
worldly circle of death and birth. 


XII. 


A person whose mind gets replete 
with joy on hearing the Lord's names 
and Lilas is fit for this path. 


Yoga: The Philosophy 


The method of mind-control is the 
chief subject-matter of the  Yoga- 
Daríana. Without the control of mind 
one cannot realize one’s Self, and 
without the realization of one’s Self 
no one can realize God, and without 
communion with God no one can attain 
Moksa. 


There are two kinds of Yogas, one 
is Hathayoga and the other Rājayoga. 
In the words of Bhagavan Sri Krsna, 
Rajayoga has been styled as ‘Rajavidya’. 


This ‘Rajavidya’ is essential for 
the control of mind, The mind which 
is unstable cannot be brought under 
control only by Hathayoga which is a 
method mainly for the internal purifica- 
tion of the body. 


Lord Siva speaks about the Yoga- 
Daríanz in the following words :— 


fafa=a amah fama a ga: ga: | 
gah OIA qaae ut o aud 
‘After ransacking the pages of all 
the Sastras and having considered 
their contents I have come to the 
conclusion nat Yoga-Daríana is 
the only Darsgana perfect in all 
its details." 


At the time of Bhagavan Sri Krsna, 
the word Yoga came to be applied in 
awidersense. Thus we have Jhànayoga, 
Karmayoga, Bhaktiyoga, Dhyanayoga, 
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The devotees love and adore the 
Supréme Being with as much ardour 
as the miser loves his wealth or a 
lover his beloved. 

The result of this is fellowship of 
the Supreme Being, who is All-Beauty, 
All-Love and All-Bliss. 


of Soul-Force. 


By NARDEVA SASTRI, VEDATIRTHA, 


etc. In Rajayoga we find only Dhyàna- 
yoga which is defined as “ard fafaue ma- 


the state of the mind when it is wholly | 


free from Visaya ( worldly objects) is 
called Dhyana or 
Jhanayoga, Bhaktiyoga, Karmayoga 
and all other Yogas lead to some sort 
of mind-control the word Yoga has 
been joined to Jnana, Bhakti, Karma, 
etc. 


The innumerable activities of the 
mind have been classed under five 
Vrttis and these outer activities can 
only be checked by Practice and 
Dispassion (sw and qum ). 


Why has man come to this world, 
who has sent him here ? This question 
absorbed the attention of our sages 
Since the beginning of time. When 
they realized the purpose of man’s 
appearance on earth, they found that 
it was guided by a higher Power. In 
their quest of this Power, they dis- 
covered the process of Yoga. All our 
astras describe in the clearest terms 
that the object of human life is attain- 
‘ment of salvation or Moksa. In order 
to find out the way to Moksa our 
ancient sages left no stone unturned 
‘and thus the different Sastras sprang 
|up. They all speak of the same "Truth: 
|j though in different language. 


According to the Nyaya-school of 
Indian philosophy you have, firstly, tO 


Meditation. As | 
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remove ignorance in order to remove 
misery, as ignorance (aga or fagia ) 
leads to misery. The Vaiéesika school 
says asya faamaaa a wd) ^ eica— 
unless "you know the ‘Sapta-Padarthas'— 
seven things—in their real sense, you 
cannot remove ignorance. 


The Sankbya system counts the 
twenty-four Tattvas and you must 
know these before you proceed to know 
the „Truth. The Mimamsa system 
propounds the theory of Karma. Last 
comes the philosophy of Vedanta with 
its first Sütra:—'em[dr zafamar’ (Then and 
therefore is the desire to know Brahma). 
I have already stated that ignorance 
is at the root of all human misery and 
that it can be removed only by real 
Knowledge ( 44144 ) The Nyaya philo- 
sophy says :— 


gars az IER eR AA Uae a- 
agaaa: V 


First you have to remove n^i 
(ignorance); when there is no ignorance 
you purge the senses of their faults or 
drawbacks (Dosas). When there are 

¿no faults or drawbacks of the senses, 
‘you will gradually begin to see the 
real truth behind appearance, you will 


no longer be misled by external 
appearance, The inher mind perceives 
the soul. Through the soul you will 


| perceive God. You, then, attain freedom 
from the cycle of births and deaths 


si Y 
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and thus rise above all misery. That 
means you attain salvation or Moksa, 


The first chapter of Yoga-Darsana . 
deals with communion with God. The 
second chapter deals with the various 1 
S&dhanás or practices by which com- — 
munion with Godhastobe cultivated. | 
The third deals with Vibhütis or 
various supernatural powers which a 
practicant acquires in the course of 
his practice. He should not be satisfied | 
with small successes attained in the 
course of his practice, for then he will 
lose everything and fall again to the 
level from which he had gradually 
raised himself with so much trouble 
and labour. The fourth chapter deals. 
with Kaivalyadhama when the oa > 
enters the sphere of God and there is 
absolute equality and identity between 
soul and God. 





India has lost all material power 
but her Yoga-Sastra which is the source 
of. her spiritual Knowledge is still 
infusing life and energy into her veins. 
Without her spiritual culture India 
would be nowhere in this world. The 
Occidental people have been under the 
spell of Material Science ( ARA RATA ) 
whose phenomenal growth has been |. 
the cause of so much trouble in th 2 
West. India alone can impart the = 
spiritual Knowledge which can bring | : 
happiness to the world. India alone pu 
can show the real path, the Rajamar 
through which lies the redemp 
the world. ` xii 























Yoga: The Surest Method of God-Realization. 


Man must crucify himself in order 
to live in God ‘Die to live is an old 
maxim. It is not the philosophy of 
suicide that has been preached. It is 
the annihilation of animality and the 
manifestationof divinity that has been 
adumbrated. I yis a pilgrim in the 
caravanserai of world. He has to 












march on, push way forward 
without looking beRs¥ He should 
srepeat this fiery Mant Awake, arise 
and stop not till the go Ms reached," 
land cross hill after hill tihe comes 
‘to the end of his journey. Gd. is the 


goal of his journey, the end of his 
pilgrim tour. By attaining Hi, all 
his desires will be fulfilled, by* gaining 
Him, there will be no other gain tothe 
coveted for. But this is not an easy 


affair. How is this to be attained 9 
Our scriptures say that the surest and 
the quickest method of attaining 


fellowship with God is ‘Yoga’. This is 
the straight path that will lead to the 
kingdom of Spirit. The teacher of the 
‘Song Celestial’ speaks in glowing 
terms about the value of prayer and 
meditation. He urges on his votaries 


that they should set apart certain 
moments of their time for the daily 
practice of contemplation. They must 


lift themselves from the sordid plane 
of this humdrum world and commune 
with Him ''who is the soul ofall souls 
[ina life of all lives”, Man cannot 
work like a machine ali ‘throughout 
i| the day. He must spend some time in 
| | introspection by ‘withdrawing himself 
i from ‘all external activities. He mu 
know how to go into 
| remain speechless . but spiritually 
elevated. ‘Silence is more eloquent 
than speech’, if a man knows the art 
of talking with his Eternal Spirit. 
The high-souled ones though outwardly 


He must 


f 
Í 
i silence, to 
t 
| 
i 
i 


By SWAMI ASESHANANDA. 
inactive can do more work than so- 
called reformers and many busy talkers 
with their profuse tongues and silvery 
eloquence. Although they keep quiet, 
they are not idle. Their mind is 
constantly alert, ever active. In medi- 
tation, they send forth thought-force 
for the welfare of others. They create an 
atmosphere of spiritual vibration and 
transmit it to the whole world, silently 
muttering these pregnant words on 
their lips—qu4 gfga: aaqey—'Let peace 
be unto all. Let rest and happi- 
ness attend on all.’’ The picture of 
Daksinàmürti—the venerable Guru— 
sitting under a banyan tree, imparting 
lessons of wisdom by his sublime 
silence to his old, scholarly disciples 
will bear testimony to the implioation 
of the line—'More things are wrought 
by prayer than the world dreams of.’ 


fad azaude ga frat goga | 
qug wid eend fae: dBA: N 


"Ah ! the wonder under the banyan 

tree ! There sits the 'Teacher—a 
youth; the disciples, 
with age. The teaching is silence 
and the disciples’ doubts are all 
dispelled.” 


A disciplined and one-pointed mind 
is the essential pre-requisite for God-, 
Realization. Justas the scientist, while 
experimenting requires a microscope tO 
detect the subtle form of matter 
imperceptible to the eyes, similarly: & 
spiritual aspirant needs the help of; 
his concentrated mind, his focussed 
attention, to get to the knowledge of 
God—the most subtle object of life. 
The Philosopher and Guide of Arjuna! 
has prescribed for all Mumuksuss 
yearning souls, certain methods which 
are to be assiduously followed before 


elders hoary | 
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one can aspire after the beatific vision 
of God. » 


"A Yogi should retire to a solitary 
place and try to concentrate his mind. 
Having firmly fixed his seat, neither 
too high nor too low and having 
spread a Kusasana over it, he should 
practise meditation for the purification 
of his mind. He must subdue his 
passions and restrain his senses from 
going outwards. Sitting firm, he should 
hold his body and neck erect and gaze 
steadily on the point of his nose. 
Serene and fearless, steadfast in the 
vow of continence, he should sit in 
Yoga, thinking on God and intent on 
God alone. Keeping himself ever calm, 
the Yogi of controlled mind will attain 
to the peace which abides in God—the 
peace which culminates in the bliss of 
Nirvana.”’ 


Sri Krsna does not favour extreme 
austerities in the practice of Yoga. He 
endorses the golden mean, the middle 
path, for ascending the highest peak 
of realization. Those who will take 
to a very austere life, will, according 
to Him, have to suffer in the end due 
to physical prostration and mental 
stagnation. A novitiate must therefore 
be moderate in food and sleep, in 
exertion and recreation. Concentration 
of mind is impossible either for him 


who eats too much or for him who 


eats too little. It is not for him who 
sleeps too much nor for him who 
keeps vigil too long. Yoga, which is 


complete severance of the contact with 
pain is possible only for him who is 
temperate in food and restrained in all 
actions. 


True spirituality means solitariness 
of the human Soul. When the mind 
detaches itself from all its environ- 
ments and stands face to face with its 
Divine Maker, then alone the acme of 
realization has been attained. We find 
in history that all the prophets of the 
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various nations, whom 


adores as supermen or 


the world 
messengers of 
God, .had this communion with the 
of their heart. For a certain period, 


they passed their time ‘alone with 
God having withdrawn completely 
from the din and bustle of society. 
Christ prayed fervently for forty days 
with fasts and vigils, in the garden of 
Gethsemane, when none of his disciples 
was by his side. Mahomed used to spend 
night after night alone, with no follower 
to keep company, beseeching the grace 
of Allah. He would be so much 
absorbed that he would not care 
whether the body would stand or fall. 
He had to suffer from extreme foot-sore 
on account of long and protracted 
standing for several nights. The 
meditation of Buddha is well-known. - 
Such a fiery determination the world 
has never seen | He sat himself down 
under the famous Bo-tree near Buddha- 
Gaya with the vow, “Let the body wither 
away and the bones crumble into dust. 
Until the realization of Truth comes, 
this frame of mine will not move 
an inch from its appointed seat.” 
Deeply immersed in his thoughts, he 
passed the whole day, passionately 
longing for the dawning of knowledge, 
till he received the great ‘Light’, 
which dispelled the gloom of ignorance 
forever. Siddhartha became the Buddha, 
the awakened one. He brought glad 
tidings to mankind by discovering the 
way to Nirvana—the science of exting- 


uishing the flame of desire and death: 
History affords other illustrious 
examples of saints and seers who 


considered Yoga as the sheet-anchor of 
their life and divine contemplation as 
the very breath of their soul. 


In modern times we hear the story 
of another great soul, who though 
unlettered and innocent of all scholarship 
is being respected and raised to the 
status of sainthood for his tremendous 


Sadhana for a period of long twelve | 
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years. During that time he did not 
know when the sun arose and set and 
for six years his eye-lids did not close 
for a wink of sleep. He used to pray 
in burning anguish to the Divine 
Mother—'O Mother ! another day is 
gone, still You have not come. How 
long shall I wait for Thee? Name or 
fame, wealth or property—nothing do 
I want. I crave for Thy blessings. I 
solicit only for Thy kind, compassionate 
glance.’’ Prayers are answered if they 
are sincere and heartfelt. True it was 
in the case of Ramakrishna, the 
simple, unsophisticated priest of 
Dakshineswar. The curtain was lifted 
and the hunger of his soul was satisfied 
when the call reached Her ears. She 
appeared and after seeing the august 
and majestic presence of the Mother 
of the Universe all his sorrows 
vanished. In his own words—'I was 
then suffering from excruciating pain 
because I had not been blessed with 
a vision of the Mother. I felt as if 
my heart were being squeezed like a 
wet towel. I was overpowered by 
a great restlessness and I could not 
bear the separation any longer, I 
was desperate and knew not what to 
do. But when I came to the breaking- 
point, the blessed Mother revealed Her- 
self to me and I fell unconscious on the 
floor. What happened after that 
externally, how that day or the next 
day passed, I donot know.’,, But within 
me there wasa steady flow of undiluted 
bliss altogether new, and I felt the 
presence of the Divine Mother." 


"Modern mind has become so 
sceptical that it will disbelieve all 
these experiences and cast them aside 


saying—''Visions are figments of 
imagination and results of neurotic 
condition of the brain. They are 


unnatural, superstitious and fantastic.” 
Our reply is: Visions . are, no 
doubt, extraordinary and “supernatural, 
put nonetheless they are not unnatural. 
They may seem impossible from the 
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standpointof materialistic science, But, 
as tae poet said, there are more 
things in heaven and earth than are 
dreamt of by science or philosophy, 
All the prophets of the world have 
had experience of supernatural truths 
which are inexplicable by discursive 


reasoning or logical intellect. These 
Seers whose tongue did never speak 


a single word of falsehood emphatically 


proclaimed that ‘vision of God' was 
as true to them as any other solid 
fact of life. To a dispassionate 


observer, science and Yoga are never 
contradictory but complementary, 
Science deals with the external aspect 
of nature while Yoga which is nothing 
but religion in practice deals with the 
internal aspect of nature, viz, the 
mind. But we must be careful not 
to mix the chaff with the grain. We 
must discriminate between genuine 
coins and counterfeit coins for there 
are visions and visions, The test ofa 
true vision is that it will make a man 
purer, more loving and more self- 
sacrificing; where the effect is contrary 
it should be considered as fraud. A 
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genuine experience acts like a light in, ' 


the midst of darkness. Its potency is 
extremely powerful and highly revolu- 
tionary. It transforms like a touch- 
Stone base metal into pure gold. It 
convertsafoolinto a sage, sinner into a 
Saint and an ordinary man into a man of 


power. The next point to be noted i8 
that after their illumination these 
mystics or realized souls do not sit 


Quiet in self-satisfying glee but come 
out to help mankind with their message 
of love and goodwill. Allthose saints 
and sages who have rendered the 
greatest amount of service to mankind 
were men of super-sensuous experience. 
Who served the society more than 
Rama, Krsna, Buddha or Christ ? Who 
were greater philanthropists and 
benefactors of the world than they 
who shed their very life-blood for 
relieving the distress of the lowly 
and the poor ? Indeed, their experiences; 
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which confirmed and 
unmistakable language that every 
human soul was a spark of the divine 
flame and was fit to attain divinity 
in this very life, are the treasured 
possessions of posterity. Their lives 
are as veritable beacon-lights to point 
out the way to knowledge and peace. 
By manifesting the wonderful power. 
of compassion they healed many a 
wounded heart and soothed many a 
heavy-laden soul. They brought hopes 
where there was utter despondency, 
they brought cheers where there was 
‘wailing and weeping and burning 
of the heart’. It is of them that the 
Giz spoke so highly, setting them 
as the highest standard of humanity. 
They gained such a kingdom by gain- 
ing which all other earthly kingdoms 
appeared to be mere trifling particles of 
dust. The citadel of their life was 
impregnable as the heaviest of afilic- 
tions could not shake their indomitable 
faith in God. Although they attained 
the summum bonum of life, they did 
not abhor the society of men. They 
were never apathetic towards the 
misery and afflictions of the masses. 
They voluntarily accepted the rigours 
of vicarious suffering animated by the 
lofty desire of wiping out the tears 
of their less fortunate brethren. Hence 
if is sheer ungraciousness to castigate a 


man of contemplation as a heartless 
pessimist and a listless dreamer. 
SARC 
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preached in There are wiseacres who would go so 


far as to call them as misanthropes and 
drones of society. But to a man of 
charitable imagination, they are really 
the salt of the earth without whom 
the human existence would be a sad 
tragedy and the world a vale of tears. 
Their hallowed tongue did never curse 
but ever showered benediction on all. 
Never a word of condenmation or 
fault-finding slipped from their lips. 
Their very presence was illuminating and 
their touch extremely sanctifying. They 
realized the unity of all souls, which 
was given practical expression to by 
their universal sympathy and loving 
service at the altar of the naked and 
the starving of all humanity. Sri Krena's 
ideal men are they, for the Lord 
Says—'O Arjuna, he is to be reckoned > 
as the highest Yogi who feels for 
others and considers the misery of 
others as his own. I am always 
present to him who sees Me in all 
things and all things in Me.” 5 


aera waa udo taR iss 


gd ara ar gud ow alt mA AT: 


“Ele who looks upon allas himself, | 
in pleasure or in pain, he is consi-/ 


dered, O Arjuna, a perfect Bae 


May He who is the awakener of/ 
all souls give us proper understandin 
to translate these truths into life ! 

Í 


MÀ 


N 


Purity. 


Penance, Knowledge, Softness, 


injury to all beings, Sympathy, Self-control, 
by bath in sacred waters. Purity of conduct is 


baths in sacred waters is only next to 


that the avoiding of the eating of flesh is blessed, praiseworthy, 


long life helpful to attain heaven and is 


EE — 


Truth fulness, 


Straightforwardness; Non- 
Tranquillity—these constitute purity f 
the great purity ; the purity by 
The great abstemious sages Say 
conducive f 








that. 


the great way to well-being. 
( Mahabharata; Anusasana-Parva ) 
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Transmission of Spiritual Power. 


There is a 
real spiritual 


process by which a 
teacher imparts his 
spiritual power to his disciple. The 
process known as Sakti-Pata or 
transmission of spiritual power. 
teacher who is possessed of this power 
of transmission can give his knowledge 
of Truth or the knowledge of the way 
of union with the Divine toa deserving 
disciple in an instant without any 
effort whatsoever. Nay, he can trans- 
form his disciple into his own likeness, 


cd ard fu? as the great Sankara 
declares in the first verse of his 
work, the Vedinta-kesart. Tukaram, the 


great saint of Maharashtra, repeats the 
same idea in one of his Abhangas 
where he says that the real teachers 
make their deyoted disciples exactly 


like themselves in no time. A 
philosopher's stone, he says, cannot 
stand in comparison with the Guru 


whose greatness is beyond all measure. 
Jnanesgwara, the crown-jewel of saints, 
declares in choicest terms the greatness 
of the real Guru in his Bhavariha-dtpika, 
the great commentary on the Bhagavad- 
„ gitā, to the effect thata man “on whom 
|the real Guru lets fall his glance or 
"on whose head he places his lotus hand, 
ibe he howsoever small and insignificant 


f la being, is at once raised to a status 


‘equal to the Lord of the 


i 


Í himself. 


Universe 
He who has the good luck of 
Í receiving spiritual teaching from a 
‘real Guru is at once freed from all 
' Qualities and is established in his own 

real Self. The Guru gives and the 
i disciple at once receives the Mahavakya 


$ or the great word of Vedanta, and the 


"same moment finds himself trans- 

formed into a living embodiment of 
the great word. Jüane$wara then 
proceeds to describe how the.Lord in the 
Bhagavadgita guransfoumed Arig His 
eS ees 


The 
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greatest devotee, into His likeness by 
transmitting His power to him. "The, 
Lord extended His right hand with its 
dark-blue colour and the radiance of the 
bracelet round the wrist and embraced, 
His loving devotee Arjuna to His 
heart. The Lord intended to give him 
that transcendent experience of Self 
where no speech or intelligence can 
enter and the embrace was a device 
for the purpose. Heart met heart and 
the content of the one was poured) 
into the other and without giving up 
the dual form, Arjuna was made one | 
with Sri Krsna.” 


The realization of Brahma is never 
attained merely through a study of the 
Sastras. It is the grace of the Guru 
that brings it. Samartha Ramdas states 
emphatically that no knowledge is 
possible without a real Guru. This is 
corroborated by the Sastras themselves. 
“Neither words nor a keen intelli- 
gence nor any volume of hearing of 
spiritual discourses can make one 
realize the spiritual Self", says the 
"it is only the grace of the 
that brings that realization.” 
The power of “the nectarean glance of 
the Guru representing an immeasurable 
stream of compassion” finds a beautiful 
expression in the words of Acharya 
Sri Sankara in the following verse:— 


Guru 


adada eh ae re 32 
3a: ATENA SIREN AA | 
Sag: 4 safagtaar faiqsarganit 
fran sats wb agea: | 


"To whomsoever is brought the 


realization of the truth, ‘I am 
the Brahma’, by the ambrosial 
glance full of immeasurable 


compassion of the Guru, he i$ 
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liberated while yet in 
with his mind freed 
deiusion and doubt. 

the supreme  abode 

Ananda.” 


this body 
from all 
He enters 
of eternal 


Thus the Vedas, the Puranas, the 
Tantras and the saints of allages have 


fully testified to the idea of the 
transinission of spiritual power. 
The Yogavisistha relates the fact of 


Vasistha having transmitted his power 
to Ramachandra to raise him into the 
state of Asamprajhita Samadhi or 
complete absorption in Brahma on 
which event even  Viéwümitra thus 
spoke to Vasistha, “O high-souled 
Vasistha, son of Brahma, thou art 
really great, thou hast established thy 
greatness by transmitting the power in 
an instant.'' The then 
mentions in the next verse the three 
methods of transmitting powerinto the 
body of the disciple: ‘qzaleqacee-zaqal 


Yogavasistha 


Bah (by sight, touch and word, 
all through the grace of the 
Guru). The process of transmission 
is described in fuller detail in the 
Sita-Samhita of the Skanda- Purana. 
The Tantric works also give a long 
description of initiation through 
transmission. The Nath Cult is the 
most noted of all cults in initiating 
the disciple through the transmission 


of Power. ‘I'he Cult is as ancient as 
spiritual knowledge and the science of 
Yoga. Gurus possessing this mighty 
and effective power of transmission are 
very rare nowadays, but they are not 
altogether extinct. Mahatmas of this 
rare type roam through the world io 
disguise and when they come across 
a deserving disciple infuse in him the 
power they possess. 


Teachers possessing knowledge and 
power of transmitting the Yogio power 
and thereby rousing the power of 

undalini in the disciple are, as we 
ave said, occasionally met with here 
and there. The experience I had of 
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such a Mahatma forms the basis of 

the present article. It may not be of 

any practical benefit to the general 

reader, but if it only succeeds in con- 

vincing him that there are really men 

of perfection who can transmit the 

Yogic power in others and that one 

can avail himself of their grace, I | 
Shall consider my attempt to have à 
been amply repaid. For, if a Sadhaka 
fortunately comes across such a Mahatma 

and succeeds in obtaining his grace, 

he can easily realize the objeot and 

purpose of his human existence. 


The principal objective of Yoga is 
to attain Samadhi in which state all 
modifications of the mind are stilled 
and suppressed. To achieve this object, 
one has to go through the “eightfold 
process of Yoga—which is very difficult 
to  practise—under the guidance of 
a qualified Guru. A slight errorin this 
Sadhana may result in injury to the 
practicant. This difficulty prevents 
many an ardent seeker from pursuing 
the path of Yoga which comprises a 
long course of Asana, Pranayama, the a 
practice of various Mudras, the: rousing 2 
of the Kundalini Power and thereafter 
opening the gateway of the central 
nerve within the spinal cord and 
directing the Prana to an upward course 
towards the cerebral region. Now, the 
whole of this process can be brought 
about almost without an effort - | by 
transmission of power. _ 


effect 





i 
* 





















The of transmission 
immediate on the Sadhaka who 
control over his mind and senses, Ww 
observes the laws of the Vai 
Dharma, is devoted to Dev 
Brahmans, possesses an u 
faith in the Guru and i : 
healthy. The one | 
all others is sin 
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faf we agi qanat aeaa AAT: | 
RG CECE IG EECA Sic Ce aa l 


m These are transmission (1) 
[through touch, (2) through the spoken 
lword, (3) through sight and (4) 
|through thought, and are classed as the 
‘gross, the subtle, the subtler and the 
subtlest respectively. 


an aa aa Raq waves | 


aada dea: aa: fua 
auam am gii Aaa MAT 
siieaqertg dea: nen AA 0 


aqn me aaa maA ATAT | 
Jiang aaa: AAN: du 


These verses describe three of the 
methods of initiation, the Sparga-diksa 
(initiation by touch) resembling the 
action of a bird which nourishes its 
babes by keeping them under its wings, 


the Drg-diks& (initiation by sight) 
resembling the action of a tortoise 
which nourishes its young ones 
simply by keeping an eye over 


them, and the Vedha-diksa (initiation 
by concentration of the will) resem- 
bling the action ofa fish which nourish- 
es its infants by concentrating its 
will on them. There is no mention 
here of Sabda-diksa ( initiation by 
word) which can be of two kinds, initiat- 
ing the disciple by chanting a Mantra 
or by blessing him by word of mouth 
and thus infusing Yogic power in him. 


The following verse describes the 
marks which indicate that the power 
has been transmitted to a disciple:— 


Sead TET: amaa | 
at Ma MeNe zg 1 


[ j| | “he marks of transmission are 
|| falling of the body, tremor, ecstatic 
ti delight, perspiration an and thrill,” 


| ———— M E E 
' Appearance of light, hearing of the 


inner sound, lifting up of the body on 


& i 
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the Asana, andautomatic action of the 
different processes of Pranayama with 
their different Bandhas follow a little 
later. Some Sadhakas immediately fee] 
the ascent of the Power from WMülà- 
dhara to Brahmarandhra, which brings 
about perfect peace intheir mind. The 
Sadhaka feels a great change come over 
his body. All these experiences, on the 
first day, may continue for hours, in 
some cases for half an hour only and 
in others for three hours at a stretch, 
and then cease. So long as the Power: 
will work, the eyes of the Sadhaka 
will remain closed and he will not be 
inclined to open them. An attempt to 
open them will cause trouble. But 
when the power stops working, the eyes, 
will open automatically. The closing 
and opening of the eyes will indicate 
whether the power is working or it has 
ceased to work. Whenever the Sadhaka 
closes his eyes he will feel a variety 
of movements going on in his body. 
He should not obstruct or put any ob- 
Stacle in the way of the inner working. 
He should simply watch it as a wit- 
ness without assuming any responsi- 
bility forit,foritisthe work ofa divine 
power consciously acting from within. 
And in this state he will feel very 
happy, indeed, and his faith willgrow 
Strong and unshakable. 


Once by the grace of the Guru the 
Yogic power of a Sadhaka is awakened, 
Asana and Pranayama and Mudra and 
other accessories of Yoga lose tbeir 
utility for him. These Asanas, Prana- 
yamas and Mudras are practised only 
to help the awakened power to reach 
Brahmarandhra, When the passage of 
ascent is open for the ascending power 
these processes become unnecessary and 


the mind gets progressively established 
in peace. 


There are occasions when even an 
illiterate Sadhaka possessing no 
knowledge of Asana or Pranayama 
may be seen doing all these processes 
exactly as prescribed in the Sastra® 


p 
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under the influence of the transmitted 
power just like a Yogi who hada 
training in Yoga for several years. 
The fact is that the Kundalini power 
Herself gets all these things done 
according to the needs and demands of 
the case for the growth of the Sadhaka. 
The most difficult processes of Yoga 
are done as if no effort were needed. 
The processes of Pranayama, Puraka, 
Rechaka and Kumbhaka, take place 
automatically. A two-minute Kumbhaka 
is mastered in a week or two. All 
this takes place without any risk to 
the  practicant, for the awakened 
Power Herself takes care that nothing 
is done which may do harm to the 
Sidhaka. The Sadhaka proceeds safe 
with his Sadhana which practically 
works out itself. 





a teacher has awakened the 
power by transmission in his 
disciple, the power of transmission 
grows in the latter. For he grows 
into the likeness of his Guru. So the 
power of transmission continues in a 
line of succession from Guru to the 
disciple. The seed of the power is 
sown in him by the Guru, so that the 
disciple, when commanded by the 
Guru, may impart the same power to 
his disciple and thus continue the line 
of succession. This privilege, however, 
is not enjoyed by every disciple. In 
some cases, the disciple enjoys himself 
the presence of the power but cannot 
transfer it to anybody else, as pointed 
out in the following verse:— 


When 
Kundalini 


që art Rai gegen | 
Aaka gaama: tl 


The gross method of transmission 
Ci. e, transmission by touch) is.of “two | 
kinds according to the dil difference in 
the kind of Guru. One is like. ‘the oil- 
lamp which lights up any. oiled wick 
the moment it touches it and gives to 
it the same power of lighting other 
wicks and thus continues the line € ne of 
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succession; and the other is like the 
Philosopher's Stone which turns by 
touch the iron into gold but does not 
impart the same power to the gold. 
It lacks the power of continuing the 
line of succession. The disciple of the 1 
first type of Guru fulfils his own life © 
and becomes the source of the fulfil- | | 
ment of the life of others and whe] | 
disciple of the second category only - 


redeems himself but cannot redeem 
others. : 
Similarly, transmission through 


word is also of two kinds;— 


quz fatad aed areae fne react: | 
sepas aki ITEM 


The moment a young cuckoo 
brought up by a crow hears the voice 
of a cuckoo, it is awakened to the 
consciousness of being a cuckoo; it 
gains its voice which has the power of h 
awakening the same consciousness. án. 
other young cuckoos. And the line of | 
“succession through word thus continues 
unbroken. The peacock, however, at 
delighted to hear the thundering of 
the cloud but cannot like the cloud |. 
delight other peacocks by its voice. 
Here the line of succession is not | 


continued. 


ILU AES ee a ae 


\ 





The same difference is to be found 
in the case of transmission through 


sight. 
xei aenacaty fated qal freee: | 
garda frg feiern ATE | 





















(i.e., through sight) is also | 
kinds. The tortoise e n uris 
young ones by a al mere con y 
its si ight and t the > young on 5 
it the same power whioh : 

them ‘when it 
purpose. They 
"until they i 
their own bi 
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the power of transmission and continu- 
-ing the succession given to him by the 
Guru so long as he does not find his 
own disciple. The ruddy goose pair, 
on the other hand, are delighted to see 
ihe sun but they themselves cannot 
delight others of their kind. 

Lastly, 
will:— 


the transmission through 


qenanaty fefad mum: dreag afg: \ 
afaanufe sfaaifanageda gA ua 


The subtlest method of transmis- 
sion, i. e. through concentration of will 
is also of two kinds. The one 
resembles the action of the fish 
nourishing its young ones by the 
coucentration of will and the other 
the action of a juggler 
fowns and cities. 

I| power to its young ones also, 
‘latter has no such power 
ito his creation. 


In all cases quoted above the 
power of continuing the line of 
succession seems to have been vested 
in the mother. The Guru is, therefore, 
rightly called the Mother. 


The former gives its 
but the 
of giving it 


Once the transmission of power is 
effected in a disciple by his Guru, all 
the processes of Asana, Prànàyàma, 
Mudra, Pratyahara,  Dharanà and 
Dhyana are easily mastered by the 


former. He will require no special 
effort or struggle of any kind and 
guidance for this purpose. For the 


Power herself will guide the Sadhaka 
through all those processes. 


The greatest point in favour of 
this kind of Sadhana is that the 
Sadhaka is always safe against injury 
and harm of any kind. The ordinary 
Yogic practices of Asana, Pranayama, 
etc,, are attended with risks, as the 
Hathayogapradipike points out that an 
error in: such practice may bring 
about all forms of physical ailment: 


agar — WeUWHES: | 
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incurable malady is 


who creates” 
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But the Sadhana pointed out here isą 
natural Sadhana and it frees the, body 
from all diseases and even the most 
thereby thrown 
out of the system. A worldly man can 
avail himself of its various advantages, 
The delight and peace, the great boons 
one expects to get from the arduous 
and difficult process of Yoga, are easily 
attained through this Sadhana. A 
Sadhaka following other paths of 
Sadhana has to pass through a trying 
period of painful experiments in the 
hope of attaining bliss at the end of 


a difficul& course of discipline. But 
this Sadhana begins with bliss and 
when the Power within is awakened, 


the Power herself leads the Sadhaka to 
the goalof Self-Realization. The Power 
continues to work incessantly until the 
disciple attains the supreme state. In 
the meanwhile, if it becomes necessary 
for the Sadhaka in exceptional cases 
to pass through many lives, the 
awakened Power will continue 
awakened and will never sleep again 
until the goal is reached. Such is the 
assurance of the Guru in this path of 
Sadhana. All that has been said above 
will, it is hoped, convince the reader 
of the great importance of awakening 
the Kundalini Power. 


Once the Sadhaka is initiated 
through the transmission of Power, he 
cannot by himself do any process Of 
Yoga nor can he feel happy in doing 
it. It is the impulse of the Powe? 
within that he will obey. Any disobedi- 
ence on his part will make him 
miserable, When a man, for instance 
is overtaken by the sense of sleep, Be 
cannot do without sleeping. If he acts 
against the natural impulse, he wall 
be restless and unhappy. It is the 
sleep alone that will give him rest 
and happiness. Similarly, when the 
Sadhaka sits on his Asana, there comes 
to him the impulse from the Powe 
within to do a particular thing or t° 
make a particular movement aud be 
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must act accordingly. If he disobeys, 
he is troubled and restless. But if on 
the other hand, he opens himself to 
the action from within and follows it, 
he is calm and happy. The type of 
Süádhakas who pin their faith on 
personal effort is unlikely to yield 
to and solely depend on a Power beyona 
their personality. But the way of the 
transmission of Power is a -way of 
surrender and dependence. The Sadhaka 
initiated into it has no thought of the 
progress he would make during the 
present term of life. He is happy to 
be led where the Power leads him and 
the Power protects him from all 
disaster and leads him to his spiritual 
destiny. For those who aspire after 
Yoga, under modern conditions, there 
ie no easier method to follow than the 
process of transmission of Power. 
Whosoever, therefore, comes in contact 
with any Mahatma having the power 
of transmission, should not lose the 
opportunity of gaining his favour and 
thus realizing the object of his life. 
In this age of Kali, this method is 


THE BLISS OF GODS NAME 275 


like the immortal drink of the heavens 
brought to the mortals of this earth. 
There is no easier, no more effective 
Sadhana than this, always lifting the 
Sadhaka above griefs and Sorrows, 
above the wrong activities of the little 
and perverted mind and bringing him 
Supreme Peace. In conclusion, let us 
pray to God in the words of Acharya 
Sankara in the Sivanandalahari:i— 


aama WH cnp Aaaa 

ama ACT ASIA AAT cana ara AA d 

Jat 3 fa aati want Radat Plat 

ara sagt wanda: e qe 
"I worship Thy lotus feet and 
meditate on Thee, O Supreme; I 
take refuge in Thee, O Lord, and 
by word of mouth beg of Thee to 
initiate me into Thy acceptance 


by transmission through Thine eye 
full of compassion, which is ever 


so eagerly desired by the gods. 


Teach my mind, O Sambhu, the 
World-Teacher, the way of real 
happiness.’’* 





The Bliss of God's Name. 


"When a man begins to repeat God's Name, he gradually falls a viotim 


to that divine 
from his eyes, the body trembles, 


the mind is thus absorbed in its spiritual essence, 


excess of joy, his hair stand on end, 
The constant repetition of God's Name results 
to lament 


his look becomes stationary. 


in his mind being overcome by Divine Love, and he begins 
loudly almost in a frenzied manner. This lamen al 
d laughter, and thus he alternately wails and laughs. He feel 
excessive joy at the thought that the gr 
the last taint of egoism and ignorance. _ a 
has returned to him his Self, which had been practically lost to him t Eo 
folly. With the exulation resulting from these, he begins to si K g! 


ace of the Guru has removed fro 
He exultingly dences because his tea 


madness, which transfigures him completely. Tears flow 
and his breath becomes slow. When 


his throat is choked with 
his eyelids become half-opened, and 


tation is followed by an equally 


Praise. Occasionally he even leaves that and ories aloud: “I am the § 


-as the hearer, Lam my song. I alone exist in this world. 


duality to be met with.” 


———— 


m indebted to tho article on 
in he Kundalini Yoga of Sw 


Zt In compiling the present essay I al 
Kalyan, tho article on "Sakti-Sanchzra" 


Pata” in the Vaidika-Dharma from which I have freely drawn my 


i 


materials 
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Swarodaya-Vijnana or 


Swarodaya-Vijnana is one of those 
wonderful discoveries in the field of 
knowledge which our forefathers, the 
Reis of old, have left behind them for 
the good of mankind. Although this 
Vijmana or science, like so many other 
sciences of the East, has been almost 
lost to us, yet even now it is not al- 
together impossible to come across 
men who possess some knowledge of it. 
Experts possessing a perfect knowledge 
of the subject will be, we think, too 
difficult to discover nowadays. But the 
data we have can be easily worked upon 
and an attempt may be made to 
restore the science to its rightful place 
of importance in the regulation of 
human life, All that is required is a 
number of sincere men, howsoever 
small, who are prepared to devote their 
attention to the subject and make 
further investigations into it, so that 
the lost knowledge may be again brought 
to light and made a living force 
in our life. My own investigations 
have yielded some results which I place 
before the reader in this article. If they 
prove interesting a8 well as usefuland 
give a lead to those who have the will 
and ability to make further investiga- 
tions, I shall feel myself amply  re- 
warded. 


A SCIENCE OF RESPIRATION 


Swarodaya-Vijnana or the science 
of respiration bases itself on the move- 


ment of breath through the nostrils in and are not subject to disease, 


every human body. The process of 
preathing appears to be a most natural 
and ordinary function of the body, yet 
the mystery that surrounds it is very 
deep. This truth is realized even when 
one begins to devote some attention 
to the subject. One comes then to 
yealize what a wonderful power this 
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the Science of Breath. 


By PANDIT TADITKANTA VEDALANKAR, 


ordinary movement of the breath wields, 
The success and failure of our acts, 
the joy and grief we pass through, our 
mental and physical afflictions, all 
ailments of the body and mind and 
adversities that befall us have much to 
do with this movement of breath. The 
movement always indicates what will 
happen in all such cases and aided by 
it one can remove the causes of his 
grief and failure and replace them by 
circumstances which bring joy and 
happiness. In short, this little thing 
called breath holds in its hands the 
reins of this chariot of the physical 
body. 


CHYAVANA AND ASWINIKUMARA 

A very interesting story is told 
of Ohyavana and Aswinikumara in our 
old Vedic scriptures. The story is too 
well-known to need a repetition here. 
But the secret underlying the story 1$ 
{generally always missed. The story: 
in fact, is only a description of the two 
‘movements of inspiratiom and expira- 
tion, Prana and Apana, in æ figurative 
language. ^ 

The Aéwinikumaras are twins and 
act as physicians to the Devas, the 
gods. The Atharvaveda gives a clue tO 
their identity and says that they 9T? 
Prana and Apana. The word ‘Aswinl 
kumara’ literally means that which runs 
like a horse, It is further stated that 
the Aswinikumaras are eternally young 
decay 
or death, On the contrary, they provide 
the remedy for these changes and 47° 


] their destroyers. 


ASWINIKUMA RAS ARE THE TWO 
MOVEMENTS OF BREATH 


All this description fitly and wholly 
applies to Prana and Apana, the we 


! 


| 
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movements of breath in our body 
which are going on withouta pauce for 
a single moment. They are a pair and 
always young, as we find it related in 
the story. When they leave the body, 
the body is dead. It is they who pro- 
tect the body and give a warning to it 
of every coming danger. To follow 
their lead and thus remove man's 
sorrows is the aim and purpose of the 
science of breath, the  Swarodaya- 
Vijnana. 


DEVAS ARE THE INDRIYAS 


Whereas Aéwinikuinüras, the celes- 
tial physicians, live in this body, it 
follows that the Devas also must be 
here in this body. The Yajurveda and 
the Upanisads tell us that the Indriyas, 
the sense-organs themselves, are the 
Devas. This is established both by 
inference and the authority of the scrip- 
ture. 


CHYAVANA IS ‘THE BODY: 


This body itself is the Chyavana 
of the story, for all the attributes of 
Chyavana to be found in their 
entirety in the body. The relation 
between the A$winikumaras and Chya- 
vana also establishes the fact. Tae 
body, as it grows in age, withers and 
becomes feeble. It desires to remain 
always young. Those who know the 
Agwinikumaras can, with their help, 
make their Chyavana or body immune 
from old age, can keep all their powers 
intact and enjoy life to its full length 
of duration and acquire both worldly 
and spiritual happiness. 


are 


RELATION BETWEEN RESPIRATION AND 
DURATION OF LIFE 


Generally speaking, every Man 
‘inhales and exhales for thirteen to 
fifteen times every minute. The number 
comes to 21,600 during the twenty-four 
hours of day and night, The less the 
number of respiration per minute, the 


longer will be the duration of life. 


£4. Meme 
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This is made clear through an exami- 
nation of the number of respirations 
per minute of different animals and 
comparing their duration of life. This 
will bring us to the conclusion that, 
life can be prolonged through exercise 
of control over ‘breath. 


THE SWARA AND ITS APPEARANCE 


It might have been observed that 
the breath does not flow through both 
the nostrils at one and the same time. | 
For a time, it flows through one’ 
nostril and then it changes its course. 
to the other. This movement of the 
breath is called Swara and the changing | 
of its course from one nostril to the | 
other is called its Udaya or appearance. 


The laws which govern this move- 
ment of the breath from one course to 
another were definitely discovered by 
our ancient Rsis who laid down certain 
rules for guiding us in the selection of 
the right time and the right mode of 
doing a thing with a view to bring it 
to a successful issue. We give -below 
a short account of the times for the 
different courses of breath, the way 
of intimately knowing them, the 
duration of either of the two courses, 
the way of changing them, the five - 
elements as they are related with 
them, the appointments of time for 
different kinds of work, the difference, 
if any, between the breaths ‘of man 
and woman, happiness and SOITOW,; 
diseases and painful circumstances 
that overtake men and their refere e 
to breath, how to answer x 
and foretell coming events by 
to the course of breath 
cognate subjects. 


DIFFERENT DAYS FOR - 
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12th of the same fortnight for the 


breath to flow through the right 
nostril. Similarly, during the Ist, 
2nd, 3rd, 7th, Sth, 9th, 13th, 14th and 


15th of the dark fortnight the breath 
flows through the right nostril and 
during 4th, 5th, 6th, 10th, llth, and 
12th of the same fortnight it flows 
through the left nostril. The breath 
in ,every case begins at sunrise and 
continues a particular course till the 
time appointed for it. 


. 
THE WAY TO FEEL THE COURSE 


It is not at all.difficult to detect 
¿the course of the breath. You have 
only to close one of the nostrils and 


exbale with a certain force two or 
three times through the other; then 
closing the second nostril similarly 


exhale through the first and judge for 
yourself through what particular nostril 
the breath is flowing freely at the time. 
The passage which gives the 
feeling of the least obstruction should 
be regarded as being closed for the 
time being and the other open. 


THE PERIOD OF EVERY COURSE 


The duration of the flow of breath 
through either of the nostrils is two 
and a half Ghatikas or one hour 
from the moment of its start to the 
moment of cessation. After an hour 
the course changes to the other nostril 
and thus the process goes on alternately. 


How £0 CHANGE THE COURSE 


When a change of the course of breath 
is desired, one has only to lie down 
for a short while on the side on which 
lies the nostril through which the 


breath may be flowing at the time. 
The course of the flow will thus 
automatically change into the other 


nostril. Thus, if the breath is flowing 

| through the left nostril and you desire to 
| change the course into the right, eon 
have only to lie down for a while 
leaning on your left side. 
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FIVE ELEMENTS IN BREATH 

A knowledge of the process of breath 
Should always be accompanied by a 
knowledge of the five elements, viz, 
earth, water, fire, air and ether ana 
the time of their respective predomi- 
nance when they exercise a marked 
influence on the breath; for without 
this knowledge a good deal of the mystery 
of the process will remain undiscovered 
and unknown. Along with the breath, 
these elements also begin to function. 
We state here briefly how these elements 
have to be known and discerned one 
from the other. 


DESCRIPTION OF DHE ELEMENTS: 
MEDITATION ON ‘THEM 


With a view to help meditation 
the Yogis have visualized a number 
of centres, popularly known as Chakras, 
in our body. We shall not describe 
them here in any detail, but make 
Some passing reference relevant to the 
purpose of this article. 


1. The element of earth. Its seat 
is the Müladhàra Chakra (Pelvic Plexus) 
in the body, situated near the anus 
attached to the nerve Susumna, which 
begins its course from the centre. The 
Chakra represents the plane of earth. 
The element of earth is meditated 
upon in this centre. 


The colour of this 
yellow and its shape a square. Its 
quality is stimulation of the sense of 
Smell, with the nose as its organ of 
knowledge and the anus as the organ 
of action. Diseases like jaundice take 
Place when this element becomes 
abnormal. Fear and other weakness 
of the mind are due to the predomin- 
jance of this element, All abnormalities 
and depressions arising out of disturb- 
ance in this element are cured DY 
meditation in the Muladhara. 


element i8 
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The best time for meditation is 
the last quarter of the night when 
one should take one’s seat on a clean 
sacred Asana (seat) in some still solitary 
place with both the legs 
backward. Then, placing the hands 
on the knees with the palms upward 
and the finger-tips turned towards the 


stomach, meditate on earth with its 
seed-word Lam square in shape and 
yellow in colour, in the Muladhara, 


according to the instruction of the text:— 


aurea | 


^ 


deat ao Aag 


guadagni REGIT, Il 

Through this meditation the nose 
will be filled with a sweet smell and 
the body will shine like gold. While 
meditating, one should try to visualize 
all the qualities of earth mentioned 
above, and repeat throughout the seed- 
word Lam. ; 


DEUS element of water. Its seat 
lies in the Swadhisthana Chakra 
(Hypogastric Plexus) in the body. 
This Chakra is situated at the base of 
the genital organ. It represents the 
| water-plane and contains this element. 





The colour of the element of water 
is white, its shape crescent and quality 
the stimulation of the sense of taste. 
Its organ of knowledge is tongue and 
of action, the genital organ. Insensi- 
bility, delusion and other similar 
mental deformations arise from the 
abnormality of this centre. 


Sitting on the Asana, as described 
above while dealing with medita- 
tion upon the element of earth, the 
SAdhaka should meditate upon the 
element of water with its seed Wam, its 
shape orescent and its brightness like 
that of the moon:— 


eaaa UTAR 
aSr HATA l 


a-fist aai 


y erasa ford 


J 
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The meditation gives the rowel 
of enduring thirst and hunger and) 
endows the practicant with the capacit i 
of moving freely in water. 


H 
l 

3. The element of fire. Its ae 
in the body is the Maniptra Chakra 
(Epigastric Plexus) situated in the 
navel. It represents Swal, the plane 
of fire and light. 


Its colour is red and shape a | 
triangle. Its organ of knowledge is | 
the eyes and of action the feet. Anger 
ana swelling of the body arise from | 
an abnormality of this element. The | 
Asana for meditation is the same a8. 


in the above two meditations:— 


tii fee capp aoa 

Aaa AMAA AAT tl ; 

The element has to be meditated | : 
upon in the Manipüra Chakra with its * 
Seed Ram Its Shape is iriangulaz| a 


and its colour is red as fire. Perfection’ 
in the meditation gives one extra 
ordinary power of digestion, and th 
power of enduring the sun and fire. 


























.4, The element of air. It is 
situated in the Anahata (the Cardiac 
Plexus) near the heart. It represents 
the plane of Mahah. Its colour is green. 
Its shape is both hexagonal and 
circular. Its quality is stimulation of 
the sense of touch. Its organ of 
knowledge is the skin and of action - 
the hands. Diseases like Asthma arise E 
from an abnormality of this element. - 


The Asana for meditation 
same as above. 
ast qa 


fire has to 
Ghakra, wi 
of the cent 
is gree 
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gives one power to move freely in the 
sky and fly like a bird. 


5, The element of ether, Its seat 
lies in the  Viéuddha Chakra (the 
Carotid Plexus) in the throat. It 


represents the plane of Janah. 


Its colour is blue and shape like 
that of an egg. Some authorities speak 
of it as shapeless. Its quality is 
sound, the organ of knowledge is the 
ear and of action the tongue. 


eft mi AAR AZTAR 
TES EAA ia ba ks E ba AD fax, 1 
Sitting in the same posture as 


above the Sádhaka should meditate 
upon the element in its shapeless form 
and multifarious colour, repeating the 
sound Ham. The meditation gives the 
knowledge of past, present and future, 
confers wealth, and the eight super- 
natural powers of Yoga known as 
Anima (atomizing the body), etc. 


These elements can be actually 
realized by a regular practice of 
meditation on the above lines conti- 
nually for six months. Besides the 
practice of meditation, there are certain 
other methods by which they may be 
intimately known, They are briefly 
stated below. 


METHODS OF KNOGWING THE ELEMENT 


It must be remembered that the 
elements always abide with the move- 
ments of the breath. When the breath 
flows through a particular nostril, all 
the five elementsrise one after another 
and exercise their influence on it 
for a fixed period. 


(1) THE MOVEMENT 


The rise of every 
indicated by a change 
ment of the breath:— 


element is 
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(i) If the breath 
middle of the 
presence ofthe 


is felt in the 
nostril, it indicates the 

element of earth; (ii) 
in the lower part of the 
nostril, the element of water is indicated 
to be present at the time; (iii) if the 
flow isfeltin the upper part ;it indicates 
the presence of fire; (iv) if the flow 
moves in an angular direction, it 
indicates the presence of air; and (v) 
if the movement is like that of eddies 
in water, it indicates the presence of 
the element of ether. 


(2) Tux SHAPE 


Every element is 
own shape:— 


known by its 


"qud waa favi age way! 


aaia aÑ maaana || 
, Take a clean mirror in your hand and 

[vbreathe on it. If the breath produces 
thereon the shape ofa square, you may 
take it for granted that the element 
of earth is present in it; if the shape 
is crescent, it will indicate the presence 
of the element of water; if the shape is 
a triangle, it will seres fire; if the 
Shape is spiral, it will indicate air; if 
it shows only dots, the presence of the 
element of ether should be understood. 


(3) THE PLACE 


As has been stated above, every 
element has its own place in a partioular 
veentre or Chakra, By a concentration 
of mind on these centres, one may 
know which of the elements is in the 
ascendant at the time by its LEER 
felt on the body. 


(4) THE COLOUR 


; Every element has its own colour. 
When an element is in the ascendant, its 
colour spreads a dominating influence: 


No. 1] 


The following text gives a clue to the 
method of discerning this colour: 


an: àa: fafa: dir cas gue 


mdp Aada carm Raia: on 


Close the holes of your ears with 
both your thumbs, the eyes with your 
index-fngers, the nostrils with your 
middle fingers and the mouth with the 
remaining ones, and then look within. 
If a yellow space appears within, it 
shows the presence of the element of 
earth; if the space is all-white, it 
indicates the presence of water; if it 
is red, it indicates fire; if itis green 
or dark like a cloud, it indicates air; 
and if it is multi-coloured space, it 
indicates the presence of ether. 


(5) THE MEASURE 


As with the rise of every element 
there is a change in the movement of 
breath, similarly the length of breath 
undergoes a change:— 
se — -AATHSA| 


aug  — EHI: 


EECUHERZLEGI Feng odi 


(7) Tun PERIOD OF DURATION A 


The period of duration for every element is indicated below :— 








The element. Palas. Minutes. 
Earth 50 20 
Water 40 16 
Fire 30 12 
Air 20 8 Y 
V Ether 10 
Total 150 Palas ( 2% Ghafikas) 


A period of six breaths - 1 ‘Pala - 
Sixty Palas. Ea Ghatikà 


86 Y 
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Take a thin piece of cotton or 
Some particles of sand on the palm of 
your hand. Bring the hand slowly 
towards the nostril through which the 
breath may be flowing at the time. At 
some distance from the nostril the 
piece of cotton will begin to shake or 
the particles of sand will move. Mark 
it and measure the distance by fingers. 

VIf it measures twelve fingers from the 
tip of the nose, the earth element is 
dominant ; if sixteen, the water element; 
if four, the element of fire; if eight, 
the air element; and if twenty, the 
ether. 


(6) THE ‘TASTE 


Every element has its own taste 
and it can be known by its organ:— 


oo mä ay ag m ea I 


fad dst ages MAT: PAAA Il 


If the tasteon the tongue is sweet, 
it indicates the presence of the earth- 
element; if the taste is alkaline, the 
water; if pungent, the fire; if sour, 
the air; if bitter, the ether. : 
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. In order to recollect all that has been said above in respect of the 
elements, we give below a table showing thein in all their relations with the 
body and with the courses of breath. 


SS Sl a 


Point in| Mea- 
the sure of 


[s] gu 
| "i n. "3 UD H oO 
The i s : nostril jbreath. oS hi 
Reet: Situation.| Shape. (ORIGEN; Colour. | Taste. Seed. ouch E 3 E E 
which it B BS 

flows. 





Earth | Mula- |Square Smell |Yellow| Sweet | Lam [Middle of| 12 fin-| 50 | 20 
dhàra m the nos- | gers 








tril 











Water | Swadhi-| Ores- | Taste White| Alka- |Wam| Lower |16 fn- '40 | 16 
sthāna cent line . |partofthe| gers 
nostril 











Fire |Manipüra Trian-| Sight | Red | Pun- |Ram| Upper 4fin- | 30 | 12 
D | gle | gent part of | gers 
the 
nostril 















Touch | Green | Sour |Yam |Sideway  8fn- | 20 | 8 
of the gers 
nostril 





g| Sound | Multi- | Bitter | Ham | Circular | 20 fin-| 10 | 4 
| colo- motion gers 





of the a eee 
Soa ] 
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be made in the activities of man according to these three courses of breath 
We have seen that every course’ is intimately related with the Sloan 
Therefore, an activity should be started when the breath and the element sue 
favourable; otherwise the work, instead of achieving the desired result, ma 

end in producing an effect which is quite the contrary of what was SE 
The general rule to be observed in this behalf is that all good ER, 
whose effect is intended to last long, must be taken up when either the element 
of earth or water is present in the breath. A short list of activities is given 
below indicating the conditions under which they will invariably bring success 
to the performer. 





————————————————————————————————————————————— 




















Kind of activity. | Breath. Element. | Day. 
wo ee 
1. All peaceful pursuits, Left. Earth or Monday, 
Mer Theda, 
riday. 
2. Religious ceremony performed for 5 5 
L the attainment of worldly u 
prosperity. 
3. Cultivation of friendship. Be 0 1 qi 
4. Vision of God.  ... ism ses 53 a m 
A 5. Practice of Yoga. oe A 9n An cp 
6. Taking of mystic herbs. ose ” n n 
7. Rasayana-Karma. vod A g "5 n 
| 8. Wearing of jewels. oec em n 1 n" 
9. Wearing of new clothes. oen ” nn : 3 
10. Marriage. od 306 ” ” u ^ 
11. Offering of gifts or charities. ... | " n n" 
12. Entering into an Asrama. a, n d n 
13. Building ofa house. coo ddo n 5 
14. Digging of a well or tank, ... d s 
15. Planting of a garden. oon Geo S + 
X16. Performance of a Sacrifice. T 0b 
v7. Meeting friends and relatives. ` ... 5 
x18. Colonizing a village or city. ... ^ 
19. A journey to the south or west. ... 
“20. Drinking of water, urinating. 
yl. Hard work. 
| 
| 4 ; H 
X22. Military practice. Doo. 


23. Learning of Sastras. 
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na—————-— MU UU aa^ ISUDOC!nBEEMEEN e EE 


d 


Kind of activity. | Breath. Element. | Day. 
a OOO MÀ 
“24, Practice of Music. Right nostril. | Earth or | Tuesday, 
| water or | Saturday 
| | both. | or Sunday. 
25. Riding. | 


26. Physical Exercise. : 
27. Boarding a ship or boat. boo » 
28. Work at Yantras ana Mantras. ... n 
29. Ascending a mountain or fort.  ... n 
30. Enjoyment of sense-objects. es ” i 
31. Shooting. m 2s ME | 


» » | n 

., 92. War. ” » " 

83. Sale and purchase of animals or n » n 
birds. 


84. Any act of cutting or trimming. ... 
35, Any hard practice of Yoga. 

36. Interview with a king. 

87. Engaging in a dispute. 

98. Approaching somebody. ... 


39. Bathing. ... 2m S e i » A 
» M 1 

40. Taking of food. ... Doo OOo T 

41, Writing ofletters, etc. ... el 


w 42. Meditation and concentration 


nr Susumnà 
on the Divine. 








43. Uttering a curse or granting | 
a boon. z P M 





—————————————M— MÀ 


Activities mentioned in the above list as being favourable to the right 
course of breath and the elements of earth and water, may also be undertaken: 
according to some authorities, when the elements of fire and air are present 
in the breath. But these should never be pursued while the Susumna is coursing, 
for in that case the result will be just the Opposite of what is desired. 


SOME SPECIAL METHODS FOR SPECIAL AC 


; TIVITIES 


The following are a few special methods for the pursuit of some 
special activities. They will be found useful and will throw light on the 
importance of this science. : g 


No.1] SWARODAYA-VIJNANA OR 
C1) c 

If you wish to get a thing done 
by somebody or to bring somebody round 
to your side, mark first the nostril 
through which the breath is flowing at 
the time and then proceed to meet 
him, moving first the foot which is on 
the same side as this nostril. The 
element of earth or fire or a mixture 
of both should be present in the 
breath at the time. When you meet 
the person, manage to place him while 


speaking to him on the same siđe 
as the nostril through which 
the breath is flowing. You will be 


surprised to find that the man, even if 
he is your opponent, will act according to 
your will. This is one of the most 
effective methods of winning over a 
person. This method may be success- 
fully applied in connection with 
activities like seeking of employment, 


putting a case before a court of law, 
or presenting oneself before one's 
master or before an officer. 


Nights for the conception of a male child and their different 


issue may be summed up thus;— 


The night of conception. 


4th (after the menses) 





issue are as follows:— 
The night of conception. 


5th (after the menses ) 
7th 
9th 
llth 
13th 


” 
LOS 
DU 


15th 





Life below average, poverty. 


wealth and power. = 
Nights for the conception of afemale child and their different eff 
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(2) 


The best time for the conception 
of a maleissue is between the fourth 
day of the menses and the sixteenth. 
Days towards the close of this period 
are preferable to days in the begin- 
ning. The first three nights of the 
menses and the eighth, eleventh, 
thirteenth and fourteenth lunar days 
as well as the full-moon and new- 
moon days of every month are to be 
regarded inauspicious. 


For the purposes of a conceptive 
coition, the blending together of the 
right time, which is always a night, 
the right breath and the right element 
is of utmost importance. The breath 
of the husband should flow through 
the right nostril and that of the wife 
through the left, in case a male issue 
is desired. The element of earth or 
poth earth and water should be 
dominant at the time. 






















effects on the 


The effect on the issue. 


6th n Average life. 
8th on Growth in wealth and power. i 
10th d Shrewdness. ~ 
12th Di All-round goodness. l pu 
| 14th o6 Possession of good qualities and $ 
| power. ee 
| 16th n Possession of all good qualitie 


The effect on the issue. 
335 


Growth in yout nd 
No fall growth 


tug 
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(3) breath are definitely fixed. But when 

" something unusual, good or evil, has to 

A panien verme, XS : ous an appen, there is a change in the courses 
offspring if at the time of coition, ot breath. Thus, (1) if on the lst day 


whether during day or at night, the 
Susumna or the right nerve is active, 
accompanied by the element of fire. 


( 4) 


A man in adversity can change 
his evil luck by following two simple 
rules a8 given below:— 


(i) He should rise early in the 
morning at least half an hour before 
sunrise. ‘ 


(ii) As soon as he awakes, he should 


is flowing and sit up on the bed. At 
the time of leaving the bed he should 
put first that foot on the ground which 
is on the same side as the nostril 
which is working. He who follows 
these simple rules always attains 
happiness in life. 


(5) 


The reader will be astonished to 
learn that by means of the right use 
of breath, great fires can easily be 
nguished. If a fire breaks out in a 
ce where you happen to be present, 



























y stated 


of the bright fortnight the course of 


breath is found to be through the 
right nostril instead of through the 
left, it is an indication that some 


disease from heat or quarrel or harm of 
any kind is approaching and will over- 
take the man any time within the 
fortnight; (2 ) if, similarly, on the 1st 
day of the dark fortnight the left 
course of breath is active instead of the 
right, it forebodes an attack of disease 
from cold or some loss or trouble within 
the fortnight; (3) if these wrong 


merk WO ONER os RE reri E movemenís persist continually for two 
Should then rub his face with the 

f fortnights it means the approach of 
wead on Ga tato peo cE TOSO great danger, serious illness of 
nostril through which the breath ger, 


some dear friend or a near relative or 
his death; (4) if these persist for 
three fortnights continuously, it indi- 
cates one's own death approaching near; ` 
(5)if the wrong movement continues 
only for three days, it indicates some 
quarrel or the attack of some disease; 
(6) if the left breath continues to be 
wrongly working for a month, it i8 4 
signal for the approach of some terrible 
disease. 


CHANGES IN THE PERIODS OF BREATH 


A change in the periods fixed for 

e courses of breath may bring both 

good and bad results, A few instances 
of good results are given below:— 


GOOD RESULTS 
(1)1If the left course of breath 











continues for four Ghatikas, some 
m Unexpected gain would accrue. 
| continues for eight 


J would be the result. 
: for fourteo 
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(5)1f the breath through both 
the nostrils continues for an hour 4nd 
a half for two days consecutively; 
worldly happiness and fame are thereby 
indicated. 


(6)If the left breath continues 
uninterrupted during the day and the 
right during the night, a prolonged 
life of 120 is assured, 


(7) If the left breath continues to 
flow for four, eight, twelve or twenty 
days, a long life and prosperity are 
the results indicated. 


BAD RESULTS 


Continuity of the left breath for 
ten Ghatikas brings pain to the body. 
The continuity of the same for twelve 
Ghatikas indicates hostility from a 
considerable number of men. Continuity 
for one, two or three days means 
attacks of illmess, for five days means 
depression or agitation of mind and 
for one month means loss of money. 


Continuity of the right breath 
for four Ghatikas indicates loss of any 
kind; for two Ghatikas, enmity with a 
noble man ; for twenty-one Ghatikas, rnin 
of some noble man; for a whole day and 


night, shortening of life and  con- 
Sequently death. 
Continuity of the right breath 


uninterruptedly for a whole day and 
night indicates death three years hence. 
Continuity of the same for two days 
and nights indicates death after two 
years, and for three days and nights 
indicates death within a year. If the 
right breath flows during the day 
uninterruptedly for a month and the 
left during the night, it forebodes 
death within sixmonths. If for twenty 
days and nights the breath-course 
continues to flow through the right 
nostril, death is to occur in three 
months. If the Susumnà flows uninter- 
ruptedly for more than five Ghatikas, 
death is instantaneous. A man who cannot 
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see his nose isto die within three days. 
If & fat man grows thin without reason 
or a thin man grows fat, it is a sign 
of death occurring in the course of a 
month. 


One thing that must be remembered 
in this connection is that all these 
signs do not appear invariably in 
all cases. Some signs may appear 
in some cases and others in other 
cases. But there are two special signs 
which appear in all cases; (1) when 
the fist of the right hand is placed on 
the forehead and the hand is seen 
downward towards the elbow, it 
appears very thin. When death is only 
at a distance of six months, the wrist _- 
will be lost to sight and the fist will 
appear as. severed from the rest of the 
hand. (2) When we close our eyes 
and "press them at corners, a star 
appears before our vision. When this 
star ceases to appear, death will take 
place within ten days. 


SoME METHODS OF CURING ILLNESS 


We have already said that 
irregularity in the courses of breath is 
an indication of approaching illness, 
By making the course regular, all 
illnesses can be cured, We give below 
the methods of curing some forms of 
illness:— 

(1) Fever: When you are attacked 
by fever, refer first to the course of 
breath. Keep the nostril through which 
the breath is flowing closed till you 
are completely cured. You may close 
the nostril by putting a flake of cotton 
into it. 

(2) Headache: When you are 
suffering from headache, lie down 
on the back' on a bed and stretch your - 
hands downward to their full length. 
Get somebody to tie down both your 
elbows with a string. Keep in that 
posture for about seven minutes and you 
will find the headache has disappeared. 
Then you may loosen the ties and - 

TUN 
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remove the string. If it is hemicrania, 
you have to tie only the hand of that 
side to which the headache is confined. 
If the pain is repeated the next day 
and the course of breath is found to 
be the same as on the previous day, 
you should change the course of breath 
also. 


(3) Indigestion: Those who are 


. suffering from indigestion should always 


take their food while the breath flows 


| through the right nostril. This will 
| cure them of 


indigestion and their 
digestive power will increase. After 
meals, they should rest a while leaning 
on the left side. In thecase of chronic 
dyspepsia, sit in the posture of 
Padmasana and concentrate the sight 
on the navel for ten to fifteen 
minutes every day for a week. It will 
effectively cure this malady. 


(4) Tooth-ache: Those who have 
a bad set of teeth, which ache from 
time to time, should as a rule press 
their teeth against each other while 
evacuating. This practice will remove 
all complaints about teeth. 


(5) Pains of other kinds: When 
there is a sudden pain in the chest 
or bowels or on the back or in any 
part of the body, one should stop at 
once the prevailing course of breath 
and breathe through the other nostril. 
This will immediately remove the 
pain. : 

(6) Asthma: In all asthmatic 
attacks, the one thing needed is to 
change the course of breath at once, 
which will effect a cure within fifteen 
minutes. For a radical cure of the 
disease, one should try as far as he 
can to change the course of breath 
for a period of one month. The more this 
is practised, the speedier and more 


effective will be the cure, . A 


SOME IMPORTANT RECIPES 


1. All exhaustion: from labour and 
from the heat of the sun is removed 
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by lying down for a while leaning on 
thé right side of the body. 


2. Combing the hair with a wooden 
comb after meals is an effective remedy 
for all diseases of head and those 
arising from a disorder in the element 
of air. 


3. Sitting in the posture of 
Padmasana daily for half an hour 
pressing the teeth with the tip of the 
tongue ensures good health and removes 
all possibilities of illness. 


4. Sitting in the posture of 
Siddhasana and concentrating the sight 
on the navel for half an hour every 
day cures wet-dreams. If the practice 
‘is continued for six months regularly, 


it will eradicate even the most acute 
form of this disease. 
5. He who makes it a habit 


immediately he awakes in the morning 
to rub his face with the hand lying 
side of the nostril through 
which his breath may be flowing and 
leaves the bed putting first the leg on 
the same side to the ground can get 
everything he desires. 


6. He who suffers from acute in-[| 
digestion should take a betel leaf in|| 
the morning with an empty stomach and || 
chew it with about ten black pepper: || 
His indigestion will disappear if hel 
carries on the practice for fifteen to 
twenty days. 


7. A regular practice of Sitall 
Kumbhaka for a few days is the most 
effective remedy for impurity of plood 
and cures all diseases arising therefrom. 
Sitali Kumbhaka destroys all forms of 
Skin-diseases. Á 


8. To be able to change the course 


of breath at will is an insurance 


“against old age. One should every 207 


and then try to change the course of 
breath. When one does 50 several 
times during the day one rejuvenate? 
oneself and keeps always young: 
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Recourse to the practice of Viparita- 
karani in the morning and evening every 
day, together with the practice of 
changing the course of breath, has 
a marvellous effect on health. 


i] 


9. Every breath generally measures 
twelve fingers from the nose in expiration 
and ten in inspiration, and it requires 
four seconds to complete the inward and 
outward course. To shorten this length 
and inorease the period of a complete 
course of breath is the way to attain 
long life. 

The measure of breath varies with 
the nature of work. When we sing, 


the measure goes up to sixteen fingers; . 


when we take food, it becomes twenty; 
during walk, it is twenty-four; in sleep, 
it is sixty; during physical exercise, it 
reaches its extreme limit. 
Whoever succeeds in shortening 
this measure, prolongs his life to the 
a extent of his success. If he - succeeds 
in bringing the normal measure of 12 
fingers to 11, it will strengthen his 


nerves; when he brings it to 10, he 
attains supreme happiness; when he 
brings if down to 9, he develops 


poetic faculties; by bringing it down 
to 8, he can attain infallibility of 
speech; he gets the power of seeing 
things at a long distamce, when he 
brings it down to 7; he can fly up in 
the sky when it is 6; he acquires 
tremendous speed when it is 5; he is 


endowed with all accomplishments 
when it is 4; he gets the great nine 
treasures when it is 3; he gets the 


power of appearing in many forms” 
when it is 2; he can make himself 
invisible, when it is 1. When the 
breath measures only so much as the 
end of a nail, he becomes immortal. 


THE FAIR SEX AND THE SCIENCE OF 
BREATH 3 
Woman is regarded as the left 


part of man, the left part being also 
the better part, appropriately oalled 


37 Y 
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the better half; and one may, there- 
fore, ask whether the courses of breath 
are identical for both sexes or they 
vary with the sex. 


There are no doubt physiological 
differences between man and woman, 
but these are not vital differences and 
the science of breath, therefore, equally 
applies to both. All the advantages 
that may be gained from the various 
practices in the art of breathing may 
be availed of by women as well as by 
men. 


God has made man a representative 
of the sun and woman a representative 
of the moon on earth. The qualities 
predominant in man are those of the 
sun, while the qualities predominant in 
woman are those of the moon. To put 
it in the language of this science, 3 
when the lunar nerve, i. e, the left 
course of breath is active in man it 
means that his solar qualities are 
covered by the influence of the lunar 
nerve and have therefore taken à mild 
form, And when the solar nerve, i.e» 
the right course of breath is active in 
man, the solar qualities have 4 full 
play. Similarly, the activity of the lunar 
nerve in a woman shows the predomi- 
nance of the lunar qualities in full 
play, while the activity of the solar 
nerve in her indicates those qualities 
to be under the influence of the solar 
nerve. On the basis of these considera- n 
tions, the authorities have mentio ed 




















done by both sexes together and 
rules of guidance for them. 


man who has a 
soience. One oan 
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order to beable to give correct answers, 
only two things have to be marked accu- 
rately and they are the course of breath 
and the element which accompanies it. 


FORETELLING OF GOOD 
RESULTS 


OR BAD 


When a question is put as to what 
will happen in a certain case, one can 
know the result and answer accordingly 
by the following methods :— 


(1) If when the question is put, the 
earth element or the element of water 
is dominant, or both these elements 
equally share the dominance and also 
the lunar nerve of breath is active, one. 
should know that the result will be good. 
But if the elements of fire, air and ether 
are dominant, the result will be bad. 


(2) If the questioner takes his 
seat on the right side of the answerer 
while putting the question and the 
answerer finds his lunar nerve to be 
active at the time, the thing is certainly 
going to end in failure. 


(3) But if the questioner is on 
the left side and the left nostril is 
active, the resultis sure to be a success. 


(4) When the lunar nerve of the 
answerer is active and the questioner 
puts the question from above or in 
front or from the left side, success is 
sure. 


(5) If the questioner comes from 
the left side and sits on the right 
while putting the question, failure is 
the result. 


All that is stated above will happen 
if the question is put when the lunar 
nerve of the answerer is active. But 
when his solar nerve is active, the 
word left should be substituted by 
the word right in all cases and the 
answers given will remain the same. 


When the breath-course of the 
answerer corresponds to the side from 
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which the questioner approaches him, 
it ® an indication that the object of 
the questioner will be fulfilled. 

ANSWERING 


QUERIES ABOUT ILLNESS 


(1) When the questioner puts the 
question sitting on the left side of 
the answerer and the course of breath 


of the latter is flowing through the 
right nostril, it must be inferred that 
the patient will not survive. 


(2)If the question is put from 
the left side and the answerer finds 
his course of breath to beon the same 
side and the presence of the element 
of earth is felt, the patient will be 
restored to health within a month. 


(3) If thebreath of the answerer 
is flowing through the Susumna with 
the dominance of the element of air 
and the day the question is put is a 
Thursday, it is sure that the patient 
will not die. But if itis a Saturday 
with the element of ether predominat- 
ing, the patient will not survive the 
illness. 

x 
OUESTIONS RELATING 'TO CONCEPTION 


(1)1If the questioner is on that 


on which the 


nostril is inactive and asks whether 
any conception has taken place, the 
answer is in the affirmative. 

(2)1f it is asked whether the 


issue would be a son or a daughter 
and the questioner finds his vight 
nostril active while the breath of the 


“answerer flows through the left nostril: 


the inference is that a son would be 
born but he would die soon after birth. 


(3) But if the breath of both thé 
questioner and the answerer flows 
through the right nostril, the offspring 
will be a male and will live a happy 
and prosperous life. 


(4) If the breath-course of the 
questioner is on the left side and that 
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right, the 
wild be 


of the answerer on the 
inference is that a daughter 
born but will soon die. 

(5) If the breath of both the 
questioner and the answerer flows 
through the left nostril, it will be a 
female offspring and will live long. 


(6) The dominance of the ethereal 
element during the question relating 
to conception forebodes abortion. 


QUESTIONS RELATING TO JOURNEY 
IN DISTANT LANDS 


If the question is put when the 
earth element is dominant, the man 
who is travelling is safe; when the 
dominant element is water, he meets 
a flood of water; when it is fire, he 
meets trouble; when it is air, he has 
advanced farther in his journey; when 
it is ether, he is suffering from some 
illness, But when it is the Susumna 
breath together with the elements of 
earth and ether combined, he is sure 
to die. When it is the element of 
earth, he has established himself in 
some foreign land; when it is water, 
heis happy; when fire, delivered from 
the sufferings of disease, etc.; 
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air, moved to some other place; when 

ether, dead. 

QUESTIONS RELATING TO SOLDIERS 
OR OTHERS IN WAR 

If the breath-courses of both the 
questioner and the answerer are identi- 
cal, the man concerned is safe and 
healthy. If at question time, the 
dominant element is earth, the man 
is wounded in his abdomen. If the 
dominant elementis water, he is wound- 
ed in the legs; ifit isfire, the wound 
is in the heart; if air, in the thigh; 
if ether, in the head; and if the breath 
flows through the Susumna, he is either 
dead or imprisoned. 

We have given here only a few 
examples of questions and the methods 
of answering them. The inquisitive 
reader may know more on the subject 
by his own investigations. Growing 
experience alone makes a man expert 
in any branch of knowledge. 

All that has been said above is 
only & short and fragmentary descrip- 
tion of the Swarodaya-Vijüàna, or the 
science of breath, intended only to 
introduce the subject to the average 


when reader.* 


^ 





Yama and Niyama. 


Uddhava said—''O slayer of enemies, 


how, many are the Yamas laid down 


as such P? How many are Niyamas? What is Saucha ? What is Dama, O Krsna, 


what is forbearance and fortitude, O Lord.’’ 


The Lord said—''To refrain from harming others, to be 
appropriate others’ wealth even in thought, to be free from t 
om evil courses, not to store or collect wealth, belief | 

forbearance (patience), fear (of G 
cleanliness of body and purity of heart, Japa, Tapa, pouring of oblations 
righteous, : 
working for the benefit of others, 
e Yamas and Niyamas. They a 







avoid company, to shrink fr 
in Dharma, celibacy, silence, firmness, 


the sacred fire, enthusiasm in being 
pilgrimages to boly places and waters, 





tentment, service to the Guru—these ar 
to both the Nivrtti and Pravrtti courses o 





yield all that they desire. 


uama is to devoutly settle the mind on Me; Dama is th - control 
senses; forbearance is to put up quietly with afflictions; fortit 
control of the senses of taste and touch (sensual passion 
“Po refrain from harming other creatures in th 
over 1 


abandon desires is Tapa; control 
truthfulness is to think of Brahma.” 


x The “Swadhyaya Jandal” of Aundh (Dt. Satara ) 


the reader may refer for further particulars on it. 


hospitality, ^ worsh: 









f men. When practised thes 


natural 


will shortly pu 


truthful, not to 
attachments, io 


























Yogic Therapy. 


The word ‘Yoga-Chikitsa’ is used 
in this article to 'denote treatment, 
either preventive or curative, of diseases 
by means of Yogic exercises which 
may be mental or physical or both. 
The article does not, however, aim at 
any completeness. It is intended to 
enable the reader only to get a few 
glimpses of the subject with a view 
to enable him to get a tolerably good 
idea regarding the therapeutical side of 
the wonderful science of Yoga. 


As we shall see presently, Yogic 
therapy is at least as old as Bhagavan 
Patanjali, who is supposed to have lived 
in the lst century before Christ. There 
is every reason to believe that Yogic 
therapy is even older than Patanjali, 
because the word Anusasanain the very 
first Sütra of Patanjali shows that he 
was merely giving a logical treatment 


to the subject of Yoga as it was 
traditionally handed down. The 
verse RUTA aT FH Ara: | Wud? 


assigns to Hiranyagarbha the honour of 
being the first teacher of Yoga and 
while supporting the view that Patanjali 
only gave a systematic treatment to the 
traditional Yogic teaching, takes back 
the Yogic tradition to a more distant 
antiquity. Without taking into account 
the many references to Yoga which we 
find in the Upanisads, we might definitely 
say that a systematic treatment of the 
subject of Yoga has been available for 
the last two thousand years and with 
it the Yogic therapy. 

From a study of the Yoga-Sütras of 
Patanjali it is clear that he had a well- 
defined scheme not only for ouring 
diseases but also for building a body 
full of health, strength and beauty. 
I Shall first deal with his scheme of 
therapy. 


» 


By SWAMI KUVALAYANANDA. 


While discussing distractions which 
obstruct the path of a student of Yoga, 
Patanjali gives first place to Vyadhi, 
which means disease. 


It is very difficult to see how 
Patanjali would define a disease. How- 
ever, the mention of Duhkha—pain or 
discomfort—as an accompanying 
phenomenon of the enumerated distrac- 
tion, leads us to conclude that probably 
the definition of Vyadhi as it is given 
by Suśruta was present in the mind of the 
great Yogacharya, Pataüjali. When we 
remember that Suéruta lived in the 
sixth century B. C. as has been 
proved by Hoernle in his ''Osteology" 
and accepted by Sri Dhirendranath Ray 
in his “Principle of Tridosa in Ayur- 
veda", and when we also remember 
that Patañjali lived in the lst century 
B. €, we at once see that there is 
nothing chronologically wrong in our 
arriving at this probable conclusion. 
This probable conclusion ‘of mine is 
based on the following facts:— 


Out of the three most authoritative 


writers of Ayurveda, namely Susruta, 
Charaka and Vagbhata,—Susruta is the 
only author who uses the word Vyadbi 
in his definition of disease and defines 
it in terms of «his definition being, 
‘Eada qq wq? (1.28). Chronologi- 
cally speaking, it is impossible fo 
Suppose that Patanjali should have in 
his mind the definition of disease 28 
it was framed either by Charaka or bY 
Vagbhatta, because Charaka lived in the 
first century A. D. and Vagbhatta in the 
7th century A, D. Moreover, an examina- 
tion of their definitions shows that they 
do not use the word Vyadhi nor do they 





1. Diseases are thoso that cause pain to man. 
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define Vyadhi in terms of Duhkha. Their 
definitions of disease are  framedoin 
distinctive terms of Ayurveda, namely, 
Dhatu and Dosa. 


Here it may be argued that although 
Charaka lived in the first century, the 
definition of disease that is given by 
him might have been framed in the 
sixth century B. C. by Agniveéa, whose 
writing Charaka revised and supple- 
mented. And then it is possible for 
Patanjali also to have Charaka's defini- 
tion in his mind when he wrote his 
Sütras. I admit that chronologically 
Speaking, it is perfectly possible for 
Patanjali to have Agniveéa's definition 
before him. But the use of the words 
Vyadhi and Duhkha both by Suéruta and 
Pataijali and the distinctive termi- 
nology of Ayurveda to be found in 
Agniveáa, irresistibly drive us to the 
conclusion that Agnivesa’s definition, 
even if it might have been before 
Patanjali, was not in his mind when he 
spoke of Vyàdhi in his Sütras. 

Here a very pertinent question may 
be asked. Why am I trying to find out 
the probable definition of disease which 
Patanjali:-should have in his mind in 
writing his Sitrasp Really speaking Yoga- 
Dargana is mainly based on Sankhya- 
Daráana, which fundamentally differs 
from the Nyaya-Daréana and Vaisesika- 
Daréana upon which Ayurveda is 
principally based. The question is 
relevant, but not difficult to answer. 


For the last two thousand years 
the writers on Yoga have constantly 
shown their tendency to talk of Yogic 
physiology and pathology in terms of 
Ayurveda. This tendency has reached 
its olimax in Hathayoga writers who 
very freely use the Ayurvedic termi- 
nology throughout. Itcan, however, be 
clearly traced to Bhasyakara Vyasa, 
whose Bhasya forms the oldest comment 
on the Sutras of Pataüjali. Let us take 


the very word Vyadhi occurringin the 


Sūtra. It is explained by the Bhasyakara 
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-refer to the subject proper, 
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as JARITE, where. the © words 
Dhatu, Rasa and Vaisamya are 


distinctively Ayurvedic. It is reason- 
able to suppose that Vyasa would 
not have defined Vyadhi in distinctive 
terms of Ayurveda, had the Ayurvedic 
influence on Yoga not been present at 
least for some time before his date. 
And as the difference in the dates of 
the Bhasyakara and Sttrakara does 
not look to be great, if is natural 
that one should feel the necessity of 
trying to see whether the Suttrakara 
had in his mind some Ayurvedic 
definition of Vyàdhi when he wrote 
about Vyadhi and Duhkha. TSS 


Although what has been ‘said’ up 
to now clearly shows that the Yogis à 
based their physiology and pathology 
on the tenets of Ayurveda, it is to be 
noted that these Yogis based their 
therapy exclusively on Yogic exercises 
either mental or physical or both. 
Taking the oldest and the latest | 
Yogic texts into consideration, we find 
that Pataüjali's therapy consisted of 





































purely mental exercises whereas 
Swatmarama’s therapy is based mainly 
on Physico-mental exercises. Swatma- PT 


rüma always insists upon full mental 
co-operation in the performance of his 
exercises even when they are mainly 
physical. The idea that Hathayoga is e 
exclusively physical is entirely wrong 
and has been made current by people 
who never practised Hathayoga. 


Thus far we have discussed some | 


Yogic therapy. We shall 
with the subject itself. 


Pataüjali's therapy is di 
two parts: preventiv 
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Physical oulture is expected not only 
to ensure freedom from disease but 
also to build a body that is full of 
health, strength and beauty. We shall 
consider these three aspects of 
Patanjali’s science of health one by 
one. 

Starting with preventive therapy, 
we have to consider principally the 
following Sutras:— 


gagaan 1. 2) aa sagan- 


sauga | d. £0; g ARa IATA- 

AcRaRaaeeay fiaa aR- 

Asaa: 1. 90; gaa AAAA- - 
fa ERES: | 1. 81. 


“Or by Devotion to Iéwara."’ 


“Thereafter comes the right 
knowledge of one's real self and 
the removal of obstacles.'' 


. “Sickness, langour, doubt, error of 
judgment, listlessness, passion, 
wrong perception, failure to attain 
& particular stage in concentra- 
tion, and inability to maintain a 
particular stage when attained— 
these distractions of the mind 
are obstacles.” 


"Pain, despondency, unsteadiness 
of the body, and pathological 
inspiration and expiration are the 
accompaniments of distractions.” 


But of these Sitras we are concerned 
with the words /Swaraprayidhanat from 1-23; 
Antarüyabhaval| from 1-29; Vyadhi from 
I-30 and Duhkha from I-31. Here Vyadhi and 
Duhkha speak of obstruction in the form 
of disease, Antarayabhavah of prevention 
or freedom from disease and Iswaraprani- 
dhana prescribes the remedial measure 
to be adopted for preventing disease. 
When the Sütras 29, 30 and 31 are read 
together, the connection between yyadni, 
Duhhha and Antarayabhava becomes clear, but 
the connection between Antarayabkava and 
Ifwavrapranidhana requires some explana- 
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tion, because these words are intercepted 
by Sve Sutras, viz. 24 to 28.  Firstof all 
we have to note that these five Sütras 
merely explain what Pataátjali means 
by ‘ISwara’ and ‘Pranidhana’ and hence 
they do not disconnect the two words 
Iéwarapranidhaàna and Antarayabhava. 
Further the ablative termination at 
the end of Pranidhàna and the word 
Tatah at the beginning of the Sūtra 
mentioning Antarayabhava clearly 
establish the causal relation existing 
between Iéwarapranidhana and 
Antarayaibhava. This causal relation 
has been acknowledged by all 
commentators of  Patanjali. So we 
find that Patanjali's measure for the 
prevention of disease and other 
obstructions is I$warapranidhàna. 


Now let us see what Patanjali 
exactly means by Iswarapranidhana, $0 
that we can clearly understand 
his preventive therapy. I shall 
not enter into any technical 
discussion about Patanjali's conception 


of ISwara, but simply say that with 
Patanjali Iéwara is the omniscient 
and omnipotent soul that rules the 
cosmos and is named as Pranava& 
hat is, the syllable Om The word 
ranidhana, however, requires some 
xplanation. Patafijali defines Prani- 


dhana as *qsuuadudam! ( 1-28). It means 
Pranidhana is the mental repetition of 
the mystic syllable Om and meditati 

upon the entity expressed by OD» 
that is. IÉwara. We are of the opinion 
that Patanjali's idea of Pranidhàue 
would not be completely described 
unless we take the Bhasyakara tO 
our help. The Bhasyakara explains 
Pranidhana as qf? or intense Devo- 
tion. So we see that Patanjali’s measure 
for preventing disease is the Japa of 
Onkara and meditation on Iéwara both 
characterized by intense Devotion tO 
iswara. The foregoing discussion will 
show to our readers that with Patañjali 











No. 1] 


the prevention of disease is a matter of 

divine grace, the same being sectired 
| by intensive devotional practices of 
Japa and Bhavana. 


Having studied Patahjali's measure 
for preventing disease, let us now see 
what he prescribes for curing disease. 
This prescription is to be found in 
his Sūtra ‘afta Aaaa: (1. 32). A free 
translation of the Sūtra would be ''To 
jcheck them, there should be meditation 
lupon a single entity.” In this Sutra 
‘the “word ‘ad’ refers to obstructions such 
as Vyadhi and others referred to in I-36 
as also to Duhkha, etc.,mentioned in I-31. 
Thus itis clear that Ekatattvabhyasa 
is Pataüjeli's measure to check disease 
and pain or discomfort. Let us now 
es to understand what is meant by 
Ekatattvabhyasa. 








The meaning of the word Abhyisa is 
clear and in Yogasastra it roughly means 
repeated attempts to concentrate one's. 
mind. The literal meaning of Ekatattva 
is also clear, i& means a single entity. 
As to what this single entity is intended 
to be by Patanjali is somewhat difficult 
to understand. Patanjali himself gives 
no clue, Unfortunately the Bhasyakara 
is silent on the point. And the two 
most important commentators Vachaspati 
Miéra and Nàgoji Bhatta mutually differ. 


According to Vachaspati the single 
entity is Iswara, because he says 
láwara is the topic that is being 


discussed in the preceding Sutras. 
Nagoji Bhatta differs from Vachaspati 
and maintains that the single entity 
may be any gross object and need 
not necessarily be Iéwara, Nagoji Bhatta 
even goes so far as to say that the 
Ektattvabhyasa can be carried on irre- 
speotive of any Devotion to I$wara. 


wanted to convey by the word 


to individual needs, 


not excluding 
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we are of the opinion that Patanjali 


Hiketattva any single entity according : 
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Iéwara. This opinion is based on 
the following considerations:— 


(1) Patatjali’s weapon to control 
everything in this world, whether it is 
-a disease or any other phenomenon, is 
concentration in its three stages of 
Dhàranà, Dhyana and Samadhi, which are 
collectively called Samyama when appli- 
edto the same entity. The powers 
available to a Yogi as they are described 
in the Vibhttipada are declared by 
Patañjali as the resultof Samyama. Now 
according to Patanjali Samyama can be 
practised even on Pradhana, which isthe 
subtlest of all entities and from which 
become manifest all other entities 
whether physical or mental. Now 
diseases are either physical or mental 
or both. If the disease is physical, 
Pataüjali would advise  Samyama 
on the Bhütas or Tanmatras; if the 
disease is mental, Patanjali would 
advise Samyamaon Manas and Ahankara; - 
and if the disease is both mental and F 
physical, he would advise Samyama on 
either. So just as Patanjali in ihe 
Vibhütipàda advises Samyama to be 
practised on different entities for obtain- 
ing different powers, it is logical . 
to conclude that he should have advised 
Samyama on different entities for the 
cure of different diseases, and not only 
on Iéwara. 














(2) We need not, however, merely 
depend upon logic for finding out 
Patanjali’s meaning of Ekatattva. Later — 
on in this article when we come at 
consider Patanjali’s method of phy 
culture, we will find that he ao 


say that Patanjal dc 
olusively on I I 
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3. In Saura-Purana, Chapter XIII, 
diseases are classified in various ways as 
Adhyatmic, Adhibhautic and Adhidaivic 
or as Sattvic, Rajasic and Tamasic, or as 
Vataja, Pittaja and Kaphaja; and for 
the cure of these concentration on 
different entities including Iswara is 
prescribed. Thus the curative methods 
given in Saura-Purüna and Vayu-Purana 
support the view that Patanjalis Ekā- 
tattva refers to any appropriate entity 
and not necessarily to Iéwara. Vayu- 
Purana, Chapter XI also prescribes con- 
centration on different parts of the body 
for curing particular troubles. 


If our readers have followed our 
argument thus far, they will see that 
the view that we have taken does not 
agree either with Vachaspati Misra or 
with Nagoji Bhatta. We do not agree 
with Vachaspati Misra because he wants 
Ekatattva to be restricted to Iáwara only. 
Again we differ from Nagoji Bhatta 
because according to him Samyama 
on any entity without reference to 
any propriety would secure the necessary 
result. Our view is that any entity 
is as good as any other entity for this 
purpose, provided it is appropriately 
selected. We do not propose to discuss 
here the rules which should govern the 
selection of a particular entity that 
would be appropriate to a particular 
disease. The discussion would occupy 
several pages of this magazine and 
would be too subtle for an average 
reader of the ‘Kalyana-Kalpataru’. 


The foregoing discussion should not, 
however, be taken to mean that Téwara- 
‘pranidhana has no compulsory place in 
Yogic therapy of Patanjali. Iswara- 
pranidhàna would be the only remedy 
where the. sufferer's mind is too feeble 
to concentrate on anything. Even -in 
the worst condition, a sufferer can 
mentally repeat Pranava and can 
invoke Divine Grace by making a per- 
sistent effort to remember God, . 

- There is one important point regard- 
ing Patafijali’s  Ekatattvàbhyàsa to 
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which I must draw our readers’ atten. 
tio. The  Bhásyakàra, along with 
Vachaspati Miéra, Nāgojī Bhatta, Bhoja- 
vrttikara and Chandrikakara, insists 
upon this Abhyasa being accompanied 
by. Vairagya, although  Bhavaganesavriti 
and Maniprabha make no mention of 
Vairagya as a condition. We feel that 
this insistence on Vairügya is essential 
for Patanjali's Yogic therapy. 


Patanjali defines Vairagya as the 
conscious control of the mind on the 
part of one who has rid himself of 
thirst or distaste for objects which one 


“has either seen or about which one has 


heard. In terms of modern psychology 
we can define Vairagya as freedom 
from emotions and power to sublimate all 
instincts in pursuit of Kaivalya. All our 
civilization is based on education and 
our education is based on the control 
of emotion and sublimation of instincts 
as shown by Denison, Ross? and 
many others. Thus we see the utility 
of emotions and instincts when they are 
properly controlled. But uncontrolled 
and violent emotions lead to serious 
bodily changes often leading to disease 


and even to death under extreme 
circumstance,3 So if these . emotions 
are not controlled, Bkatattvabhyasa 


will be of little avail or may become 
even impossible. Hence we think tha 
the Bhasyakara and others are perfectly 
justified in insisting upon the Eka- 
tattvabhyadsa being backed up by 
Vairagya. So we see that Pataijali’s 
measure for preventive therapy 18 
Iswarapranidhana and for . curative 
therapy BEkatattvabhyasa backed UP 
by Vairāgya. 
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Now we shall try to see what Patanjali 
has proposed for physical culture that 
is for building up a body that is healthy, 
strong and beautiful. Patanjali's word 
for physical perfection is ‘magqz? which 
he defines! as a body that is at once 
beautiful, lustrous, strong and has 
its parts as firm as the thunderbolt. 
"We dare say that no modernist can 
improve upon this beautiful definition 
of physical perfection. 


But what does Patahnjali lay down 
for this splendid physical achieve- 
ment ? Again his method is one of 
Samyama that is concentrationinitsthree 
stages of Dharana, Dhyana and Samadhi. 
He propounds his theory as follows. 
Human bodies are composed of five 
Bhitas, namely, Prthvi, Ap, Tejas, 
Vayu and Akaga. If these Bhütas could 
be controlled any degree of perfection 
can be achieved forthe body, Further, 
for controlling Bhütas, he prescribes 
Samyama on their fivefold aspects, 
starting with their gross form and end- 
ing with the purpose which the Bhütas 
are intended to fulfil. These five as- 








pects may be enumerated as coarse, 
essential, subtle, inhering, and pur- 
posive.2 Without entering into philo- 


sophical subtleties and trying to under- 
stand the exact nature of these aspects, 
we can say that according to Patanjali 
the five Bhütas are merely slaves in 
the service of a powerful mind and ‘as 
bodies are composed of Bhitas they 
can be worked up to any degree of 
perfection by controlling the Bhütas by 
systematic concentration. 


Then summing up our discussion 
of Pataüjali's therapy and physical 





l. aagana WAIT | 
( Yogasutras III. 46 ) 


2, BAR ITEHI AAA TRATARSE: | 
( Yogasutras IIT. 44) * 
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culture, we find that the one instru- 
ment with which he wants to conquer 
disease or weakness is the mind which 
is trained to concentrate even on the 
subtlest of entities. When we see that 
even the modern medical scientists have 
begun to acknowledge the influence of 
the mind on human health, we can 
confidently say that a time has come 
when Patahnjali's theories deserve to 
be investigated from the modern point 
of view and thoroughly exploited for 
the good of humanity. 


The greatest difficulty in the way 
of trying Patanjali’s methods of therapy 
and physical culture, 
mental discipline which t 8 
demand. Most probably it was to escape 
this rigour of mental discipline that 
the old Yogis attempted to find out 
easier methods. These methods also 
demanded mental co-operation indeed, 
but that was up to a certain extent 
and they mainly depended upon physi- 
cal control. The culmination of this 
attempt is, I believe, to be found in 
the latest authoritative text books of 
Hathayoga such as  Hathayogapradipika 
and  Gheranda-Samhita. The transition 
from the purely mental method of 
Pataüjali to the physico-mental method 
of Hathayoga seems to be a slow one 
and took centuries for its completion, 
as is to be seen from the various 
references to Yoga scattered over the 
Puranas and some of the later 
Upanisads. 

As mentioned previously in this 
article the Hathayogis borrowed their 
pathology and mostof their physiology 
from Ayurveda. Even their dietetics 
was discussed in Ayurvedic terms and 
not in terms of Sankhya and Patanjala 
Darganas. For example in the first 
Upadesa of Hathayogapradipika diets are 
classified as Pathya and Apathya and 
not as Sattvic, Rajasic and Tamasic 
which should haye been done following 
the Sankhya Dar$ana, and which has 
been done 


in the Bhagavadgita which 


is the rigorous . 
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looks to be entirely free from the 
Ayurvedic influence and never talks 
of Vata, Pitta and Kapha. However, 
it is to be noted that in spite of the 
Ayurvedic influence, the Hathayogis 
had their independent system of health- 
culture and therapy which consisted 


of Sat-Kriyà, Asana, Bandha, Mudra, 
Pranayama, etc. As this article is 
intended to discuss only the general 


principles of Yogic therapy and physical 
culture, we do not propose to discuss 
either the technique or the physiology 
or the therapeutical application of 
these Hathayoga practices here. We 
would only very briefly refer to an 
attempt that is being made at the 
Kaivalyadhama to investigate these 
Hathayoga exercises from the point 
of view of the modern sciences and 
then give some results of the Hatha- 
yoga therapy a8 it is being practised 
in the  Ishwardas Chunilal Yogic 
Health Centre of the Kaivalyadhama 
in Bombay. y 


The Director of the Kaivalyadhama 
took the  Hathayoga practices as he 
received them from his revered Guru- 
deva, His Holiness Paramahansa 
Sri Madhavdasji Maharaj of Malsar, 
a village situated on the banks of the 
Narmada in Gujarat. These practices 
were subjected to experimental work 
inthe Aérama and other laboratories 
with a view to co-ordinate them with 
modern sciences. This co-ordination 
though yet in its infancy has yielded 
valuable results. Clinical work based 
on this co-ordination is being carried 
on both at Lonavia and in Bombay 
and has revealed the high therapeutical 
value of these exercises. "We give below 
the results of Yogic therapy which 
were achieved in the Kaivalyadhama, 
Ishwardas  Chunilal Yogic Health 
Gentre in Bombay. 
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But before producing these statisti- 
cal^returns, we want to say a few 
words to our readers. Although thig 
article refers to disease and health, 
the utility of Yoga does not end here, 
Yoga has a complete message for 
humanity. It has a mestage for the 
human body, it has a message for the 
human mind,and it has also a message 
for the human soul. Those of our 
youths who really want to serve the 


highest interests of humanity should 
take to the study of Yoga and bring 
solace not only to themselves but to 


the whole world. 


Following is the 
treated at the 
Ishwardas Chunilal 
Centre of Bombay: 
dyspepsia, piles, 
seminal weakness, impotency ( other 
than congenital ), general debility, 
chronic functional headache, insomnia, 
heart disease (functional), chronic 
cold, chronic bronchitis, asthma (certain 
types), lumbago, sciatica, and other 
rheumatic pains, diabetes, obesity, high 
blood pressure, diseases of women 
including sterility (particular types) 
leucorrhoea, disturbances of menstrua- 
tion, flexions and displacements of the 
uterus, repeated abortion, ovarian 
insufficiency, etc. , etc. 


list of diseases 
Kaivalyadhama, 
Yogic Health 

Constipation, 
nerve-exhaustion, 


* It is to be noted that the percentage 
of patients successfully treated has 
never been below 65 during the last 
81x years for which the centre is in 
existence, This speaks volumes for the 
therapeutical value of Yoga especially 
when it is -remembered that people 
come to this Yogic Health Centre only 
after trying all other systems of 
treatment, Patients have to attend the 
Health Centre daily for Yogic training 
No advice is given by correspondence. 


——— 
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My Experiences in Pranayama. 


There are four classes of men in 
this world, sinners, worldly-minded 
men, seekers and liberated souls, The 
sinner does not distinguish between 
right and wrong, virtue and vice. The 
worldly-minded man follows the ethical 
standard and lives his life so as to be 
able to enjoy happiness in this and 
the other world. The seeker has done 
with worldly enjoyments and is in 
search of the highest Bliss. The liberated 
is he who has actually attained the 
state of spiritual Bliss. Among these, 
the sinner, the worldly-minded and 
the liberated do not evince any 
particular interest in spiritual life. For, 
the discriminating sense of truth and 
untruth is not awakened in the sinner, 
the worldly-minded is engrossed wholly 
in his selfish motives and works, and 
the liberated hasrisen toa state beyond 
all search. ‘Therefore, it is only the 


seeker who aspires to attain the state 


of highest good. The desires and tastes 
of seekers, again, vary according to 
their Karmas done in previous births. 
Therefore, the scriptures have laid down 
the different paths of Jnana, Karma, 
Bhakti and Yoga, etc., to be followed 
by seekers according to their capacity 
and qualification. Those who wish to 
practise Rajayoga, and yet possess a 
restless mind are advised to take up 
Hathayoga in the first instance for 
their practice. 

What is Hathayoga ? The scriptures 


say:— 
gau — wid: «= BABII gm | 
sala amaze aÑ od 


The word Hatha is composed of 
the syllables Ha and Tha. The breath 
that rising from the heart goes out of 
the body is called the Prana and 
denoted by the syllable Ha. It is 
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always warm and is, therefore, also 
called the sun. The breath that is taken 
in is the Apana and is denoted by the 
syllable Tha. It is cool and is there- 
fore also called the moon. A right 
regulation of the action of these, sun 
and moon, or Prana and Apana, is 
Hathayoga. The culmination of Hatha- 
yoga liesin the attainment of Rajayoga. 


kEEESESI 1 


( Hatha: vogapradipika ) 


hae wada 


"It is only for the attainment of 
Rājayoga that Hathayoga has 
been prescribed.” 


Hathayoga has four divisions or 
limbs: Asana ( bodily postures ), 
Pranayama (regulation of breath ), 
Mudra (arrangement of fingers denot- 
ing mystic signs) and Nadanusandhana 
(hearing of the inner sound). Practice 
of Asanas make the nerves light and soft | 
and removes bodily diseases. After 
the practice of Asana, Prànayaàma and 
other processes of Yoga are taken up. 
"We shall now consider the qualifications 
that are necessary for the practicant pu. 
who desires to take up the praotice of ; 
Pranayama. 












Only seekers who are Brahmacharis 
(who maintain their sex-energy ), wh 
take the right food in right quan 


Ganja, wine, etc., are fi f 
Living under a Sadgur 
carry on 
former's d: 
neglect 
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occupied with worldly affairs, who have 


to move in the sun, who smoke, who 
have to do hard physical labour, who 
are engaged in the study of subjects 


like grammar, who are servants of a 
worldly master and cannot observe the 
rules of Yama and Niyama, who are 
born invalids or possess a weak heart, 
are not qualified for the pursuit of 
Pranayama. Even among the qualified, 
those who are still young (between 
the ages of seven and forty), whose 
circulation of blood is initsfull vigour 
and who possess a strong body and a 
strong set of nerves, can successfully 
carry on the practice of Pranayama. 
In ancient times the disciple was first 
required to attain perfection in Upasana 
or practice of Devotion, and then he 


was given lessons in Yoga. Thus the 
possibility of danger was minimized. 
If in spite of all these protective 


devices, any obstacle came in the way 
as the result of some past evil Karma 
of the disciple, the experienced teacher, 
out of compassion for the disciple, 
used to remove it at once by his power 
of will. But the times are changed now 
and perfect Yogis are not easily met 
with. For they live far away from the 
world, while those who generally 
declare themselves to be Yogis are 
mostly men of the world, marked for 
their ability to write and speak well, 
but without any intimate knowledge of 
the subject they profess to teach. 
Sadhakas of Hathayoga, therefore, find 
it very difficult fo discover the real 
Guru. The late Swami Paramananda of 
revered memory once related a story 
which I give below for the guidance of 
the reader, who is in searchof a Guru, 


Once a well-known Brahmachiári 
met the Swamiji and declared himself to 
be an expert in Hathayoga and promised 
to teach Swamiji the whole NSS 
of Yoga if only the latter lived with 
himat his Agrama for a year. Swamiji 
humbly replied that he wanted only 
his grace and nothing more, for he had 
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resolvedin his mindtolearn Yoga only 
froth a Yogi whose direct disciple as well 
as the disciple of his disciplehad attained 
perfection in Yoga. ‘You have been 
declaring yourself to be a Yogi for 
the lasttwenty years and yet you have 
not been able to train up a single 
disciple. How can I believe in your 
capacity to teach me 9’’ The Sàdhaka 
has to test the Guru in this manner and 
trace the line of teachers from whom the 
Guru derived his knowledge of Yoga, 
scrutinize the knowledge and experience 
of Yoga he possesses, enquire what 
disciples were benefited by his training, 
what was his manner of living and 
whether he was a simple and straight- 
forward man. All these things have 
to be taken into consideration before 
seeking refuge under a Guru. Without 
meaning any reflection on anybody, 
I describe some of my experiences in 
this line and warn real Sadhakas 
against falling into the error of accept- 
ing ordinary writers and authors on 
Yoga—whose number is legion nowadays, 
as real masters of the science of Yoga, 
and thus open themselves to injury 
and annecessary labour. 


Some years ago, I had occasion to 
visit Nasik, where I met a Brahma- 
charl who was held in great reverence 
by the people of the place and wor- 
Shipped as a great Yogi by a number 
of high-placed officials. The Yogi 
however, was suffering from a disorder 
of phlegm. He is the author of 9? 
work on Pranayama. When some 
inaccuracies in his book were pointed 
out to him, he could offer no answer-* 


There is another Mahatma who often 
writes articles on Hathayoga, He is 
See 


* There are somo Englisn-educated fricnds who con- 
sider themselves to bo master of all subjects, and do not 
hesitate to produce books on a subject without proper 
knowledge. I know of some Gradvatcs of this types oio 
have given their opinions on books on Yoga, and in {AG 
expressed opinions on Yoga, authori- 


as if they were 
ties on the subjcct. 
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a graduate of an Indian University 
and knows Sanskrit and is well-read 
in the literature of Vedanta. But he 
is not a Yogi. I have seen him a 
number of times and have lived with 
him for a month. Those who have 
some amount of practical knowledge of 
Yoga will be able to assess his writings 
at their true value, but those who are 
ignorant of Yoga are likely to be 
misled by them, 


I know a learned man who consi- 
ders himself to have attained perfection. 
His good wife has given birth to five 
children in the course of the last ten 
years. He is suffering from troubles in 
his head, eyes, teeth, lungs and kidneys. 
All the same, he is worshipped as a 
Yogi and he delivers learned lectures 
on Yoga. But he has not trained a 
single disciple in the practice of Yoga. 


I warn, therefore, all earnest aspir- 
ants against the pitfall of being misled 
by books, speeches and articles on 
Yoga written by such eminent men. 
The body of a Yogi who has attained 
perfection in Yoga may grow weak in 
old age but it will never be a prey to 
disease. When a Yogi gives up his 
practice of Yoga, it is not unlikely 
that he may be attacked by some form 
of illness and if he does not remove 
the illness by a renewal of his practice 
or by the sheer force of will, the 
illness may continue. Let no aspirant 
attempt to learn Yoga even from such 
a Yogi. For he who ‘does not or can- 
not remove his own illness, how can 
he be expected to protect his disciple P 
The right man to impart the teaching 
of Yoga, therefore, is one who is 
devoted to his religious duties and is 
always cheerful, enthusiastic, free of 
greed, selfless, indifferent about fame 
or glory, simple in character and 
truthful in thought, word and deed. 


Let not the reader commit the 
error of taking me for a perfect Yogi 
or even an advanced practicant in Yoga. 
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I am as yet only an humble practicant. 
I write this article only for the benefit 
of those whose knowledge of Yoga is 
less than mine in the hope that if 
may help them during their training 
under a Sadguru. Some ten years ago, 
I used to keep a notebook which was 
crammed with my notes on Yoga and 
I possessed a number of works on the 
subject. But now neither the notebook 
nor those books are with me. And for 
the last eight years I have practically 
discontinued all my practice. It is 
therefore likely that many important 
points that otherwise would have formed 
apart of this article will be omitted. 
But whatever I propose to write will 
not contain anything that is not 
supported by authoritative works on 
the subject or not confirmed by experi- 
ence. But I shall request the reader 
not to follow any practice herein 
mentioned without direction from a 
qualified Guru. 


Only Sadhakas who have by a 
regular practice of Asanas made their 
nerves flexible and soft are qualified 
to take up the practice of Pranayama. 
The Upanisads and other authoritative 
books clearly lay down that a 
Yogi should practise Pranayama a c 
after he has mastered the Asanas— 
caret ge dh STAT, FARA? 


So long as anyone of the principal 
Asanas like Padmasana, Siddhasana, etc., 
has not been mastered and the Yogi is 
not able to remain in that posture 
without feeling discomfort for two or 
three hours at a stretch, he is required 
only to proceed with his practice of 
Asanas. He should start the practice 
of Pranayama only when fixity of 
Asana has been attained. Spring and 
autumn are the best seasons for 
commencing the practice. In other 
seasons he may meet with difficulties. 
The element of Kapha (phlegm) of 
the body is naturally stimulated in 





D 


spring and one automatically throws ito 
A 





— 
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out. In autumn, Pitta (bile) is more 
active and destroys all disorder of the 
phlegm. This is the reason why these 


two seasons are recommended for 
starting the practice. But every 
Sadhaka should select his own time 


according to the nature of his constitu- 


tion. He should not start it at a place 
where, owing to the climate, the 
element of Kapha (phlegm) in the 


system aggravates iteelf. 


For the practice of Pranayama, the 
place should be windless, clean and 
perfectly peaceful. Pranayama should 
not be done in open air. For the blast 
of wind may prevent perspiration while 
perspiration is the thing needed for 
cleansing the nerves. Similarly, rubbing 
oil on the body should be avoided, for 


‘rubbing of oil stabilizes the impurities 


of the nerves and then they are not 
easily got rid of. The sweat that 


| [comes out during Pranayama should be 


rubbed over the skin. This prevents 
the element of Prana being thrown out 
of the body and the skin is softened. 


The ancient authorities have advised 
practice of Pranayama four times 
during the twenty-four hours of a day, 
morning, noon, evening and midnight. 
This should be done regularly every 
day. The Sadhaka should begin with 
ten Pranayaimas each time and go on 
increasing the number by five every 
day so that the number comes up to 
eighty | in fifteen days. When eighty 
Pranayamas are practised at each 
sitting, the total number for every day 
would be $20, which involves a labour 
of more than six hours if these are 
practised with care and in their best 
form (30H). In my opinion this would 
be too much for the practicants of 
these days, so I advise them to begin 
with ten Pranayamas and increase the 
number only up toforty. When they 
reach the stage of Pranayama in its 
pest form, they may reduce the number 
to twenty-five, If they feel exhausted, 


——: 
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they should give the needed relief to 
theig lungs by practising Pranayima 
of the inferior type only a quarter of 
their daily number. In no case should 
there be total absence of practice on 
any day. Pranayama Should be 
practised quietly and in a peaceful 
atmosphere. Any abrupt increase in 
the length of Kumbhaka may prove 
injurious. 


Pranayama may be practised also 
twice a day, in the morning after 
evacuation of the bowels but before 
sunrise, and in the evening two hours 
after sunset. In summer, the hour for 
the evening practice may be pushed 
further into the night. In case of 
indisposition, indigestion or exhaustion, 
the evening routine should be curtailed, 
otherwise the lungs will grow weak 
and may lose the necessary strength to 
throw out internal air. 


While practising Pranayama, the 
body should be erect but not stiff, with 
the lungs at ease so as to hold a large 
quantity of air and thus maintain an 
increasing length of Kumbhaka. When 
the lungs are not plastic, inhalation to 
the fullest extent is not possible, and the 
lungs themselves grow weak because 
of the currents of air dashing against 
them and the content of air within 
will become impure, and come out 
every now and then in the form of 


eructations. This is considered to be 
a most dangerous state. The only 
remedy in that: case is to stop the 


practice of Pranayama altogether and 
take to the practice of Asanas and 
Viparitakarani Mudra (balancing the 
body on the head) which will help 
the lungs to regain their strength. 
The Sádhaka should then enter into 
Rajayoga through the practices of hearing 
the internal sound and Trataka, without 


even going through the process Of 
Pranayama, 


While practising Pranayama, the 
body should be kept bound by what is 
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called the Mulabandha, which means 
keeping the rectal muscle contracted. 
This method draws the Apàna upward. 
A steady Mülabandh a effects regularity 
in excretions, keeps ihe bowels in right 
working order and gives vigour to the 
circulation of blood, thus creating the 
right condition for the inner sounds to 
open. When the intestines are freed 
from faecal matter, the Nadis or nerves 
will be perfectly pure. In that state, 
the Kundalini will awake, i.c, the 
Apana will unite with Prana and enter 
the cerebrum. If the Mülabandha is 
not done in the right manner, the lungs 
will be adversely affected and they 
will grow weaker every day. The 
process is similar to what a carpenter 
does when he nails a window-shutter. 
He puts a strong support on the other 
side when he strikes the nail so as to 
keep the whole frame together, other- 
wise the parts get disjointed. Similarly, 
during the practice of Pranayama, the 
rectal muscle must be kept steadily 
contracted. If this is not done, there 
will be no clear evacuation of the 
bowels, and faecal matter will dry up 
in the system and a sort of exhaustion 
will be felt in the body. 


After Püraka or inhalation, Jalan- 
dharabandha should be immediately 
resorted to. This Bandha is done by 
bending down the head and pressing 
the chin against the root of the neck 
so thatthe whole pressure falls on the 
Viguddhachakra in the thoracic region. 
"When the Bandha is rightly done, the 
course of breath in the thoracic region 
is stopped and while you retain the 
breath (Kambhaka) after having done 
the Püraka, no air from the lungs will 
come above the root of neck. All the 
sensory nerves of the body are strengthen- 
ed by this Bandha. For Jalandhara- 
bandha binds the sixteen vital centres 
of the body; viz. the toes, the ankles, 
the knees, the thighs, the centre of the 
perinaeum, the genital organ, the navel, 
the heart, the lower throat (the part 


* 
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below Visuddhachakra ), the upper throat 
(the part above Viéuddhachakra), the 
projection in the centre of the neck, 
the nose, the eye-brows, the forehead, 
the posterior head, and the Brahma- 
randhra. The centre of the sensory 
nerves is, no doubt, the head and not 
the Visuddhachakra or the throat centre; 
but all the limbs of the body below it 
are regulated and all their messages 
to the centre above are carried by 
Visuddhachakra. By meansof Jalandhara- 
bandha the head is made secure against 
attacks of air-currents. Jalandharabandha 
protects the head and the sensory 
nerves. If it is wrongly done, it will 
create disorders, specially in the nose, 
the eyes, the head and the throat. 
One may even suffer from rheumatism 
or nervous ailments. 


To begin with, Jalandharabandha 
should be practised only for five 
minutes and the time should be gradually 
increased. If it is excessively done 
without previous practice, if will cause 
pain in the nerve at the back of the 
neck, In that case clarified butter 
prepared from cow's milk or Eucalyptus 
oil should be rubbed over it. 
Rest for a day or two will heal the 
pain. 

After Kumbhaka, Rechaka (exhala- 
tion) has to be done with Uddiyana- 
bandha, releasing the hold of Jalandhara- 
bandha. Uddiyanabandha is contraction 
of the intestines in the stomach 
backward. Contraction of the intestines 
causes contraction of the lungs also 
and thus strengthens them, ~All 
distempers arising from inequality of 
the three humours are thereby cure 
and the humours are harmonized | 


of death.’’ 
three Bandhas. 
a defective 

lungs and the 










|. anus. 
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Thus the three  Bandhas are 
necessary in the practice of Pranayama. 
They should be practised and 
mastered even before starting the 
practice of Pranayama. 


The duration of Kumbhaka ( pause 
or the retention of breath) should be 
equal to the time taken. in Rechaka 
(expiration) which should be slowly 
‘done. Püraka (inhalation) has to be 
done just in the way‘ of drawing 
water slowly through a pipe. A rapid 
TPüraka will create two difficulties, 
firstly, it will hurt the lungs; secondly, 


it will shorten the duration of 
Kumbhaka. In itself it is not so 
injurious. But when Rechaka also is 


done swiftly it will agitate the lungs 
jand the nerves and that is injurious 
ito the lungs, heart, nose, ears, head 
and other vital limbs. Therefore 
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Rechaka must always be done very 


slowty, keeping full control over the 
process. After Rechaka,  Kumbhaka 
should be done for a second or two 
and then Ptraka should be repeated, 


Outer Kumbhaka (pause after 
tion ) strengthens the lungs. 


exhala- 


Pranayama is classified as best, 
intermediate and inferior according to 
the length of duration of Kumbhaka, 
The best is that in which Kumbhaka 
lasts for 50 seconds; in the intermediate, 
it lasts for 33 seconds and in the 
inferior it lasts for 16 seconds and a 


half. The duration of Rechaka, must \ | 


be double that of Putraka and the 
duration of Kumbhaka_ double that of 


Rechaka, But the correct rule whose 
observance wil be found to be 
more beneficial is given in the 


table below: 


| DURATION OF PRANAYAMA (IN SECONDS) 


Puüraka  Kumbhaka 
1. Inferior. 4 16} 
2, Intermediate. 6 334 
3. Best. 8 50 


When one has reached the stage 
of the best Pranayama, one can practise 
the kind of Pranayama known as 
Bhastra, which in rapid progression 
increases the length of Kumbhaka and 
somewhat decreases the length of 
Rechaka. For a quantity of air in the 
lungs is thereby turned into the 
principle of Prana. When Kumbhaka 
has, by practice, exceeded a period 
of five minutes, Rechaka may be done, 
as a rule, only after two  Pürakas. 
The air which we inhale in Pranayama 
reaches the lungs only and not any 
other part of the body. The impure 
air that rises from the stomach gets 
out as an eructation and the air from 
the intestines gets out through the 
This is the air which ig 
produced by the food we take. It 
does not enter the lungs. The five 
Wayus or airs which the Sastras 


Rechaka Outer Kumbhaka 
8 1 
10 to 12, 2 
12 to 16. : 3 


mention are all vital principles (Prana). 
There is difference between ordinary), 
air and Prana, which is a transforma- 
tion of the former. As all trees, flowers, 
fruits and our material bodies are 
transformations of earth, so also the 
Prana is a product of the subtle form 
of air. Our body is called material 
because it is made of matter. Similarly: 
the Prana is the very essence of air 
and therefore goes by that name. It 
will not be improper to place the Prana 
in the same category as electric wave: 
The principle of Apana is another form 
of the same Prana or vital principle: 
When Prana and Apana unite, they p288 
as one whole through the Susumna into 
the cerebral region. When they ascend 
through the channel of Susumna, they 
may be perceived with closed eyes 28 
light in the centre between the eye- 
brows. This light appears in various 





Nob] 
f colours, e. g., blue, red, white and 
‘yellow. This upward course of the 


| Pranas is what is called awakening of 

| the Kundalini Power. It is this stage 

which further develops into Unmani 

| Avasthà, the state of mindlessness, and 
| Samadhi, complete absorption in ecstasy. 


When the last and best Stage of 
Pranayama is reached, the Prana begins 
7 to ascend towards the brain through 
| the Susumnà. In the beginning its 
movement is slow like that of an ant. 
But afterwards when that part of the 
| nerve beyond the three knots is cleans- 
| ed the ascent becomes a jumping 
jI movement like that of a frog. And 
when finally Kumbhaka becomes 
sufficiently long through practice of 
Pranayama of the Bhastra kind, 
the Prana enters the Sahasrára, the 
thousand-petalled lotus through a 
movement which is similar to the 
flight of a bird. When the Prana begins 
to enter the brain, a heavy pressure 
is felt in the head. The head is 
cleansed in a few days, the power of 
endurance increases and the pain 
disappears. When after a year or so, 
the Prana begins to move more quickly, 
the mind gets concentrated and a 
rapturous delight is experienced. 





After practising Pranayama, the 
body should be given rest for a while 
in the posture of Savasana, i. e, lying 
like a dead body and simultaneously 
with it an attempt should be made to 
hear the inner sound. After rest, bath 
should be taken in luke-warm water 
| and then the daily obligatory prayers 
l should be offered. After prayers, 
meals should be taken and then Shastraic 
discourses should be heard attentively 
in an atmosphere of peace. No solid 
food should be taken at night. If 
necessary milk in a tepid state may 
be taken. 





a The Sastras have laid down the 
following nine forms of Pranayama: 
Anuloma-Viloma, Suryabhedi, Ujj&yn 
wi 7x P * ^ ^ 
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Sitkari, Sital,  Bhastra; 
Muürehchhà and Plāvinī. 

of the best Pranayama is! 
-practice of the Amulomd 





is beneficial to the Sad akoP" This y 
cleanses the nerves on both4gides, gives .4 Ë 
strength to both the lungs, aidarres 

ae 


all forms of disease and crea 
harmony in the working of the 
humours. 


three 


ANULOMA-VILOMA 


Assuming the posture of Padmasana . 
or Siddhisana, the Yogi, with his 
Mülabandha kept steady, should first 
exhale through the left nostril and 
then inhale through the right. Then 
with Jalandharabandha, Kumbhaka 
should be done, at the end of which the 
Bandha should be released and then 
with Uddiyanabandha Rechaka should 
be slowly done through the right X 
nostril. It should be followed by f, 
external Kumbhaka for a second and 
then by Pūraka through the right 
nostril. Kumbhaka (as long as one 
can hold the breath ) should follow the 
Püraka after which exhale through the 
left nostril. This completes two  Pràna- 
yamas. After the interval of a second in 
external Kumbhaka, the same process 
should be repeated. Thus ten Pranayamas 
should be done at a time. Then by adding 
five Pranayamas every day, the number 
should reach the figure of forty in a 
week. While doing Kumbhaka, one’s j| 
own particular Mantra of worship should || 
be continually repeated. Kumbhaka j 
Should be regular in duration. The" | 
body should be at ease,  ereot and 
motionless and the eyes should be 
closed. When doing  Rechaka and 
Püraka through the right nostril, close 
the left nostril with the last two fingers 
of the right hand. Similarly, when do- 
ing Reohaka and Ptraka through the 
left nostril, close the right nostril 
with the thumb. 


The length 
Kumbhaka in 










of the duration Jof. ers 
the inferior ‘type 
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Prānāyāmais 164 second, but if it is found 
difficult in the beginning, the length 
may be shortened. There should be no 
compulsion in the matter of increasing 
the duration of Kumbbaka. It has to be 
done patiently and gradually by seconds. 
A patient and regular practice for three 
or four mouths will enable the Sadhaka 
to reach the intermediate stage of 
Pranayama. When it is reached, one 
can take up other forms of Kumbhaka 
for practice, if time, place and one’s 
own nature are favourable to such 
practice. When the last and best form 
of Pranayama is reached, one can even 
attempt to practise  Khechari which 
will rapidly increase the duration of 


. Kumbhaka. 


There are some teachers who initi- 
ate their disciples in Mahàmudra, 
Mahübandha and  Mahàvedha even 
while they are going through the prac- 
tice of the inferior type of Pranayama. 
Mahavedha givesa swift motion to the 
Prana upward; but it is beneficial to 
those who possess a strong body andis 
harmful to the weak. For want of 
space, we shall not deal with the sub- 
ject of Mudras in this article. 


Both in the morning and in the 
evening, the practice is to be the same. 
But when the body is tired, the course 
may be shortened. If some Asanas and 
the Viparitakarant (balancing the body 


| on the head ) is intended to be practised, 


they should be done in the morning 


before Pranayama and never in the 
evening. Practice of Viparitakarani 
in the night is declared to be 
' injurious. 

SURYABHEDI 


The process begins with exhalation ` 


followed by inhalation through the 
solar nerve, and then by Kumbhaka at 
the end of which Rechaka ( exhalation ) 
should be done through the left or 
lunar nerve. J alandharabandha and other 
Bandhas are also necessary in this 
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Pranayama as in others. This form of 
Prànüyàma is known as Süryabhedana, 
i.e., piercing the sun. Anuloma-Viloma 
form of Pranayama consists of both 
Rechaka and Püraka being done alter- 
nately through both the left and right 


nostrils. But the characteristic of the 
Süryabhedi form is that Püraka alone 
is done through the right nostril and 


Rechaka through the left. 


The right lung is connected with 
the liver below and the Pranayama 
has, therefore, the effect of increasing 
bile and consequently heat which 
removes the excess of Vata (air) and 
Kapha (phlegm) in the system. The 
accumulated phlegm in the forehead, 
all disorders in the airy nerves, 
impurities of blood, skin-diseases, 
intestinal worms, worms born of 
perspiration, germs of leprosy and 
other diseases are thereby thrown out 
of the body. Summer is not the proper 
season for this form of Pranayama. 
People in whose system the element of 
Pitta predominates should not practise 
this Pranayama. 

UJJAYI 

Bend the face a little downward 
and fill the body from throat to heart 
with breath accompanied by sound. 
The breath has to be drawn in in small 
quantity through both the nostrils. 
Kumbhaka then follows for four Or 
five seconds and then Rechaka through 
the left nerve. All the three processe® 
Püraka, Kumbhaka and Rechaka, i? 
this Pranayama are done only On ? 
small scale. Jalandhara or other Band- 
has are not so necessary in connection 
with it and it can be done while 02€ 
is sitting or walking, standing Or even 
lying on bed. ‘When it is found 
inconvenient or difficult to practise 
other forms of Pranayama on account 
of lack of time or any physical 
difficulty, Ujjayi Pranayama should be 
done for an hour or so. 


This Pranayama removes all excess 


of phlegm, diseases of the stomach 











No.1] 


abdominal dropsy, weakness of the 
bile, indigestion, all disorders o? the 
seven elements of the gross body and 
diseases arising from constipation and 
gives strength and vigour to the body. 


SITKARI 


This is done by extending the 
tongue up to the lips and drawing in 
breath through the mouth along with 
a hissing sound. In this Pranayama, 
Püraka is thus done through the mouth. 
Kumbhaka is then done for four or 
five seconds and then  Rechaka as 
slowly as possible through both the 
nostrils. Bandhas are not required in 
this Pranayama. But if along duration 
of Kumbhaka is desired,  Bandha 
becomes necessary. 


This Pranayama immediately aids 
the function of the liver and secretion 
of bile. It helps one to overcome 
hunger, thirst, sleep and sloth. It 
checks excess of bile and fills the body 
with energy. The air drawn in by 
Püraka adds strength to the Prana 
energy and does not allow the body to 
deteriorate. 

Srrai 

This is done by bringing out the 
tongue a finger beyond the lips and 
making it hollow in the middle and 
protruding the lips like the bill of a 
bird inhaling air through the mouth. 
This is followed by a short Kumbhaka 
and a gradual Rechaka through both 
the nostrils. This form of Pranayama 
cures a number of diseases such as 
chronic enlargement of the spleen, 
jntestinal disorders, diarrhoea, dysentery, 
acidity of stomach, derangement of blood 
produced by bile, insanity, suffering 
from abnormal hunger and thirst, etc. 
This Pranayama should be done for 
half an hour both in the morning and 
evening. But it should be avoided in 
winter and should never be done by 
men of phlegmatic temperament. 
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BHASTRA p 
This Pranayama is done in » 
Padmasana. The breath is rapidly 
inhaled through the left nostril and 
rapidly exhaled through the right, 
without Kumbhaka of any kind. This 
is done exactly in the same way as a?! 
blacksmith works his bellows. He \ 
process is repeated eight times and at 
the ninth turn Püraka is followed by 
Kumbhaka with Jàlandharabandha. At 
the end of Kumbhaka the Bandha is 
released and the breath is slowly 
exhaled with Uddiyanabandha. An 
external Kumbhaka for three seconds 
follows it after which Rechaka is done 
successively for eight times through 
the left nostril. At the ninth turn, 
again, Püraka is done through the 
right nostril and then Rechaka as it 
naturally follows. These are two 
complete Pranayamas. Twelve 
Pranayamas of this type should be 
done alternating the process by the 
right-and left nostrils. 
This Prànàyàma rapidly increases 
the power of Kumbhaka, but it should 
not be done to excess for it may injure 
the lungs. This Pranayama cures all 
diseases arising from a disharmony of 
the three humours. It increases the 
internal fire and all impurities in the 
Susumna are thereby destroyed. The 
three Granthis or knots of Brahma, 
Visnu and Rudra are pierced and the vital di 
energy or Prana entering the Susumna 
begins to soar as a, bird soars upward. 
BHRAMARI 


This is done in Siddhasana, 
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by the sound. The process should be 
repeated 144 times. Bhramari and 
NMLürchchhà types of Pranayama are, it 
is said, largely prevalent among the 
Buddhists. There are five stages in this 
form of Pranayama. In the first stage, 
after practising Puraka for some days, 
Mahamudra is formed during Kumbhaka: 
when a three-second Kumbhaka 
becomes a regular habit, Rechaka 
is done in Siddhàsana. The Pranayama 
is ptactised in the bodily position of 
Mahamudra which is stretching out 
first only the left leg, then the right 
one and then both legs and taking 
hold of the feet by both hands. The 
Mahamudra practised during Bhramari 
Pranayama is somewhat different from 
Mahamudra practised in connection with 
other Pranayamas. Some Sadhbakas 
practise it for several times ranging from 
48 to 72. A regular practice for a year 
enables the Sadhakato touch with his 
forehead a point six inches beyond the 
knees and ten inches above the ankles. 


In the second stage, Kumbhaka is 
done for six seconds in the position 
of Khecharji. At the end of Kumbhaka 
the head is turned from left to right 
and Jalendharabandha is formed for 
Rechaka. The turning of the head from 
left to right has to be. done for 
144 times in 144 Pranayamas. The 
duration of Kumbhaka is increased 
in the third, fourth and fifth stages 
and the turning of the head also is 
progressively longer. Through turning 
of the head, the principle of Prana is 
felt to be revolving through every 
part of the brain. This Pranayama 
accelerates the opening of the Nada 
or internal sound which begins to ring 
louder and louder, and helps to bring 
about a swift concentration of the mind. 


MURCHCHHA 
When mastery is gained in the 
practice of the  Bhrümari form of 
Ra 
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Pranayama, the Sāđhaka may proceed 
to tle Murchchha. The Ptraka in this 
Pranayama is done in Siddhasana 
inhaling the breath through both nos- 
trils. Atthe end of Püraka, Jalandhara- 
bandha is formed and both ears and 
eyes, the nose and the mouth are 
closed, with thumbs, index fingers, the 
middle, the penultimate and the last 
fingers respectively of both the hands, 
In this position, Kumbhaka is done for 
Six seconds. Then by loosening a little 
the hold of the penultimate fingers 
on the nostrils the breath is exhaled 
through both the nostrils, while yet 
remaining in Jalandharabandha. When 
this form of Pranayama is practised 
together with the other forms, the 
duration of Kumbhaka is prolonged. 
When a longer Kumbhaka is desired, 
Uddiyanabandha has to be formed and 
Jalandharabandha given up during 
Rechaka. 


During Rechaka in this Pranayama 
with concentration of mind on the 
brow-centre, the Prana appears before 
the vision in the form of a light of 
white, blue, black and red colours. 
After the practice of this Pranayama, 
those who are used to Bhramari sit 
in Siddhàsana and hear the internal 
Sound; while practicants of the other 
forms of Pranayama lie in Savasana 
and hear the sound. 


I have desoribed these eight forms 
of Pranayama according to my know- 
ledge and experience. I have only 
heard about the ninth form of 
Pranayama,the Plàvini, but as I have nO 
personal experience of the process 
I refrain from writing on the subject. 
Man's knowledge is imperfect; there- 
fore, if I have committed any error in 
my description of the eight processe® 
of Pranayama, I crave to be excused 
by the readers. 


——. 





Yogic Exercises for the 


Stomach is the first concern of 
man, God coming in only afterwards, 


aS goes an Indian proverb. The 
implication of this is deeper than 
what superficially appears. For, it is 


only when the stomach works properly, 
that all the good and high ideas of an 
ethical character and of union with or 
Devotion to God can Suggest themselves 
to and be readily received and acted 
upon by an individual. The optimism 
and cheerfulness of an individual mind 
which contributes so powerfully to the 
Optimism and cheerfulness of others 
is due to that one thing, the proper 
working of the stomach, which develops 
the power of the mind and makes the 
mind and body Willing to make 
Sacrifices for the good of others. And 
to make sacrifices and undergo hardships 
for the sake of one’s fellow-beings is 
the same as offering one's life to the 


Service of God Himself. When one 
lives that life, God, even though 
uninvited, is forced to come to the 


devotee of his own accord and fulfil 
all his wants and wishes, 


All the limbs of our body are said 
to have their own presiding deities, 
for instance, Indra is the god of hands 
and Visnu of feet. The god of stomach 


is Yama. The greater the strength 
TTE A TS MU ee aT ee . H 
of stomach, the more distant is 


all-devouring Death from the body. 
So long as the stomach is in right 
working order, death cannot exercise 
any influence on the body. To conquer 
death, therefore, one needs a powerful 
stomach which means a proper function- 
ing of all organs of the alimentary 
canal. To keep them clean and healthy 
and strong is to become a Mrtyunjaya, 
conqueror of death. 

The limbs of the body, feet and 
hands etc. had once a quarrel with 


Stomach. 


By MANIK Rao. 
the stomach. The story is related in 
the Aesop's Fables. Hands and feet 
felt aggrieved that all the labour 
needed to keep up the body was done 
by them while the profit derived from 
their labour went to the stomach which 
practically did nothing and selfishly 
enjoyed what in fact was earned by 
the hands and feet. This was exploita- 
tion, pure and simple, a wrong which 
they were not going to tolerate any 
longer. The stomach humbly submitted, 
“Good friends, I do not take up for 
myself all your earnings. I distribute 
them to all according as they work 
for the body, and for myself I take 
only so much as would compensate 
my labour." But these good fellows did 
not appreciate the argument and took 
direct action against the stomach by 
calling a strike. The result was that 
all members of the body began to 
weaken and shrink, And then 
light dawned upon them and they 
accepted defeat and joined their work. 
The function of the stomach resembles 
that of a ruler. Outwardly it seems 
to be almost nothing but behind the 
scene it is everything, and produces 
its effect on the entire body and it 
is through the effect that it shows 
itself. If the ruler of a state does not 
properly function, the subjects of the 
state also grow weak and both the 
ruler and the ruled are ruined. 

The length of human life has been 
computed by our ancient Rsis to be 
one hundred years. Modern investiga- 
tions tend to put it between one 
hundred and twenty-five and one 
hundred and fifty years. In ancient 
times, no death ever ocourredi before 
the completion of a full period of 
hundred years. But now a life of 
hundred years is very rare to find, 
The percentage of death even before 
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completion of twenty-five or thirty 
years is every day increasing. If 


we look into the cause of this deplorable 
change, we will find that it is due to 
the weak condition of the stomach of 
our young men, A number of causes 
have contributed to that result, and 
the vitality of our people has been so 
much lowered that a few arrows in the 
form of diseases are sufficient to draw 
many into the jaws of death. Is it 
not our duty, then, to think a way out 
and remove the conditions which are 
responsible for this deplorable state 
of affairs 9 

Patients in innumerable numbers 
flock to the consultation rooms of 
doctors. Some of them suffer from gout 
or rheumatism, some from chronic fever, 
others from enlargement of liver, some 
others from intestinal troubles and so 
on. The one thing common to all 
these ailments is that they originate 
from irregularity in the working of 
the stomach, Doctors are used to treat 
their patients almost in a mechanical 
way and the treatment goes on for 
several months. Seventy-five percent 
of the patients will make the same 
report that they improved a little 
during the first few days of treatment 
but were disillusioned afterwards and 
came to realize that the treatment had 
done them no good. A radical cure in 
all these cases is unusual. Why 2 
Because the root-cause of the disease 
is almost left untouched and only the 
symptoms are treated. If, on the other 
hand, the root of the disease is eradicated, 
there is no reason why it should 
grow into a gigantic tree. The seed 
of the disease has, therefore, to be 
destroyed. When that is done, health 
is naturally restored. 


In order to keep all the intestinal 
organs jn a healthy condition, we have 
to be exceedingly careful about our 
diet. The food we take is transformed 
into blood and for that purpose the 
different elements contained in the food 
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are separated by the various intestinal 
orgdhs. It is by no means an easy task. A 
very large amount of energy is expended 
in this process. The work that we 
impose, by taking food, on these organs, 
must not, therefore, exceed the energy 
these organs can naturally put forth, 
else they will get exhausted before 
long and in a few years they will be 
so utterly damaged that they will be 
incapable of doing any work. Therefore, 
the quantity of food we take must 
never exceed our hunger. Hating for 
the sake of taste is injurious. The 
quantity must always be moderate. 


Food cooked in boiling Ghee or oil} 
and every kind of spiced food is, 
injurious to the digestive process and 
prevents the gastric juice from being 
secreted in sufficient quantity. This 
hampers the process of separation of 
elements. The whole process then, 
takes a very long time causing putre- 
faction of food in the intestines. 
This results in excess of Pitta and) 
Vata in the system and loss of aj 
healthy sense of taste in the tongue.| 
The organs are thus needlessly) 
exercised beyond their capacity without| 
any compensatory effect. This is, indeed, | 
a very wrong and extravagant manner 
of spending energy. Articles of food 
of this kind must, therefore, be avoided 
as far as possible. 





Stimulants like tea, coffee, cigarette 
and wine are like poisons to these 
organs. They weaken the organs and 
hamper the process of plood-formation. 
These stimulants seem to remove 
depression and produce a temporary 
sense of refreshment. This is the reason 
why men of mental occupation generally 
get used to them, They seem to think 
that these stimulants do them £ood 
and they even allow a little tea to their 
children. Tea thus becomes an indis- 
pensable factor in the family and there 
are people who take pleasure in declaring 
that they and their children cannot Go 
without it. But this is all nonsense 
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These people do not understand what 
a great harm they are doing to their 
children by promoting the use of tea 
in their households. Even those who 
know it lack the moral courage to break 
the spell of this slavery. One of our 
foremost needs is to give up the use of 
these stimulants altogether. 


When you feel thirsty, drink pure 
water, fresh and filtered, and nothing 
else. It washes the abdomen and the 
intestines. Drinking of water half an 
hour before t taking m mealis a good habit. 
It cleanses the stomach and stimulates 
digestive secretion and helps the process 
of digestion. While taking food, no 
water should be taken, for when food 
and water mix together, the digestive 
secretion is not provided in sufficient 
quantity and digestion is hampered. 
Water, a8 a rule, should be taken, half 


an hour after me 


Those who suffer from indigestion 
may do well to rub their intestines 
with oil from right to left of the 
navel every day early in the morning 
and also to lie for half an hour on the 
stomach. Little children often lie in 
this position, it is the nature’s impulse 
with them. We can use it to our 
advantage even when we are grown 
up and improve our digestion. 





There are exercises for strengthening 
the hands and feet. Similarly, there 
are exercises for strengthening the 
stomach. The intestinal organs are not 
visible and so the necessity of streng- 
thening them is not usually'present to 
our mind. But the necessity is even 
greater than that of strengthening the 
hands and feet. A course of exercises 
for the stomach is, therefore, framed 
below. 


Besides these exercises, there are 
forms of physical labour, such as digging 
the ground, hewing of wood, etc., which 
are as good as physical exeroise, although 
hey take a subordinate place. They 
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no doubt exercise the intestines and 
promote their proper working, but for 
such an exercise the method to be 
followed must be scientific. The late 
Mr. Gladstone, the illustrious Prime 
Minister of England, was used to 
hewing of wood for an hour every 
day. The example of the German 
Kaiser is also well-known. When his 
Sfomach began to grow fat, he invited 
all the best doctors in Germany and held 

a consultation with them, The doctors 
unanimously recommended a course of|. 
hewing of wood as the remedy and 
the Kaiser hewed wood regularly until 
he was cured. The efficiency and 
character of the physicians of Germany, 
were equal to the efficiency and! 
character of their ruler. But the case. 
of our pot-bellied Rajas, Raises and 
Babus tells a different tale. They go 
to a doctor, the doctor serves his own 
purpose of amassing money and goes 
on prescribing medicine after medicine 
which these poor creatures are never 
tired of consuming. But what is the 
result ? These medicines, instead of s 
curing them, often bring more complica- | 
tions. If, however, the doctor is a 

man of character and does his duty 
honestly and asks these idle fellows 

to go to the field and dig the ground 

or hew the wood, he is not likely to 
commend himself to their consideration, 

He may be dubbed as a man of no a 
medical talent. For these people cannot , 
understand what digging ground | 
hewing wood can mean. The 
understand and appreciate the ser 
of a doctor who simply goes on giv 
them costly medicines ana ke 


i 
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THE EXERCISES 


1. Spread on the floor a carpet or 
an oil-cloth 63 feet long. Sif on your 
knees as in Fig. 1 with your legs 
turned backward and the knees joined 
together, both your hands stretched in 
a straight line on both your sides, the 
palms touching the ground and the 
fingers touching each other, Sitting in 
that posture, lift your chest forward 
‘and drawing in a full breath bend your 
chest slowly to touch the thighs, with 
the nose touching the ground. While 
doing it bend the elbows and sit firm 
and unmoved on the heels. After 
touching the ground with the nose, get 
back slowly to your former position. 
This is one Danda. 


2. Repeat posture No. 1. with this 
difference that the hands are to be 
placed here on the hip holding the 
left hand in the palm of the right hand. 
The chest is then to be projected and 
bent slowly to the knees, the nose 
touching the ground. This done, come 
back slowly to the initial posture. 


3. Sit on the carpet and stretch 
your legs straight and as wide apart 
as you can. Then take hold of the toes 
by both your hands and without giving 
any turn to the knees bend your body 
at the hip downwards to touch the 
ground with the nose. While doing it, 
the hands have to be turned at the 
elbows, Then slowly resume your initial 
posture. 


4. Repeat Exercise No. 1, and 
move first the right leg from that posi- 
tion and stretch it straight at right 
angles with the left thigh, keeping the 
hands in their former position. Then 
remove the leg from that to its initial 
position and perform one Danda of 
Hxercise No.1. Now repeat the same 
process with the left leg and stretch it 
straight at right angles with the right 
thigh. Then bring it back to its initia] 
position. Repeat it several times, - 
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5. Repeat the whole of Exer- 
cise^No. 4, but in stead of putting the 
hands close to the knees, move them 
towards the leg which has been 
stretched out and keep them Straight, 
Then bending the chest forward, Stretch 
out the hands beyond the. feet as far 
as you can and place the head on the 
knee. Repeat the process with the other 
leg also. 


6. Sit erect with the 
stretched out wide apart as in Exercise 
No. 3. Then after taking in a full 
breath, bring the hands in a straight 
line with the shoulders and turn the 
whole body along with the hands 
rightward until the stomach feels the 
pinch and in that position stress the 
ground with your hands keeping to 
the side to which the hands are already 
directed. While doing it, the legs 
should remain firm in their position. 
Then bring back the hands and move 
the body leftward until the pinch of 
turning is felt in the stomach and 
Stress the ground with your: hands. 
Repeat it several times. 


legs 





7. Stand erect, keep the feet, 
a foot and a half apart, Breathe 
deeply and while breathing bring both 
your hands in a straight line with 
your shoulders ( Fig. 7. ). Move the 
upper part of the body (i! ¢., above 
the hip ) rightward in a way that the 
right hand is brought leftward in a 
Straight line with the shoulder and 
the left hand turned at the elbow 
(at right angles) touches the right 
Shoulder (‘Fig. 8), the elbow facing 
the shoulder in a straight line. Then 
revert to the Original position and 
move the body leftward. 


8. Stand erect in the position 
of Exercise No, 7 and raise your hands 
upward in a straight line. Breathe 
deeply, slowly bending rightward and 
Place your right hand on the ground 
close to the right foot (Fig,9), keeping 
the left hand raised, upward a8 before. 
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The  knee-joints 


Should not bend. 
Repeat the process on the other side. 
9. Keep the hands ~ raised 


upward and stand erect. Then lower 
the hands and bring them straight in 
the front and bending the body at the 
hip, bring the head in between the 
knees:.and touch the ground, “with ‘the 
hands without bending the knees. -Then 
return to the initial position. Do it 
for ten or twelve times. 4 PII 


10.--.Stand. “erect ^ with hands 
raised upward as in Exercise No. 8. 
Bending the body at the hip, carry it 
backward as far as you can. Carry the 
hands also backward along with the 
body. Do it for eight or. ten times. 


11. Lie on back ‘in a straight 
line. Keep both your hands straight. 
Deeply breathe -and' while breathing 
raise the left leg and the right hand 
upward in straight lines “and bring 
them on the dividing line of the 
stomach as in Fig. 12 and touch the 
foot with the hand. Then reverting to 
the initial position, repeat the process 
with the right leg and the left hand 
raised together. Keep the knees unbent 
all along. > j 


: 12. Instead of lying ‘on back, 
lie on the stomach and without bend- 
ing the knees from behind, touch the 
ankles with both your hands ( Fig. 13). 
Keep the neck and the chest so lifted 
that the body may assume the figure 
‘of a bow. This will give the necessary 
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tone to the intestines. “Roll in that 
position sideways (Fig.14). Beware of 
any sudden, motion to the body. 


13. Lie straight ‘on | back. Bend 
both the thighs: and the knees and 
take hold of the wrists. crosswise with 
both your hands close to the knees. 
Lift the baok a littlé at.this time 
( Fig. 15..). ; 3 Sew 

14; Lie* on -back as’ in* Exercise- 
No 11. Join together the two thumbs 
of hands .and "keep! the hands’ heads 
ward in a straight line. While breath- 
ing slowly, get up without bending ` 
the knees or giving the body any sudden 
motion and bring the hands, without 
altering their pose downward and 
touch the feet with them (Fig. 17), Then 
bending the body at the hip, without 
bending the knees, touch them with 
the nose. While doing it, do not lift 
the feet above the ground nor move 
them. about. This done, return to the 
initial position without giving any; 
sudden motion to the body. OE. 


15. Ide straight on back. Keep 
the hands and feet straight in one 
and the game direction. 
without bending them at the knees 
and bring them 50 far towards. the head 
às to.bend the stomach and pring the 
feet in line with the head and touch the 
ground ( Fig. 18 ). While doing it, keep- 
the hands still in their<places.. Bring 
pack the legs to their initial ‘position 


as’ slowly asthey were moved towards ti 


the head. : ' Sil we a9 


P 





Lift the legs - 








Mesmerism and Hypnotism. 


The sages of hoary past—our fore- 
fathers—the Rsis were the real dis- 
coverers of this wonderful science. Our 
Yogic and Tantric Sastras are full of 
records of phenomena akin to Mes- 
merism and Hypnotism, Magnetism, 
Seership, trances (Samadhi), visions, 
sacred sleep ( Yoganidrà), gifts of 
speech and healing, the exercise of 
Mantras and imposition of hands. 


The phenomenal use of touch 
through the hand for curing diseases 
practised by early saints and Mahatmas 
is even now prevalent among many a 
Yogi and Fakir, whose ability shows 
startling results even today. To allay 
pain and suffering by breathing or 
blowing cool breath and hot breath on 
the inflammated parts or by gazing, 
to draw away aches and impurities 
by softly stroking the affected parts 
with hand or by extending fingers 
towards the diseased parts,—these 
methods are still practised in our 
villages and thousands of people are 
being benefited by them inspite of 
their misuse by many so-called Yogis. 
It is now known to the learned that 
health may be impressed on the sick 
by certain movements and contact 
just as some diseases may be communi- 
cated from one person to another, 


In ancient times this occult know- 
ledge spread from India to Egypt, 
Greece and other intellectual centres 
of the West but all those people 
invariably attributed these secrets to 
supernatural powers and they never 
cared for their scientific explanation. 
Pompanatious of Mantua (1462 A. D. Jı 
a professor of philosophy at Padua, 
was convinced that disease could bpe 
cured by ‘Passes’ and that human 
magnetism emanated from human body 
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by the action of the sympathy and will 
of the operator. 


Magnetism has accordingly been 
defined as that occult power which 
bodies exert towards each other at 
a distance whether by attraction or by 
repulsion. Dr Frederick A. Mesmer, 
the propounder of the mesmeric theories, 
was born at Stien on the bank of the 
Rhine on the 5th May, 1734, Mesmer 
graduated from the University of 
Vienna with the degree of Doctor of 
Medicine in the year 1766. In intelli- 
gence and personal appearance he was 
aremarkable man. He propounded the 
view that man’s well-being was in- 
fluenced by fluids which extended from 
the heavenly bodies to the bodies 
of men and that the same fluid which 
was identical with the magnet might 
be developed by certain men directly. 
This doctrine had been handed down 
by tradition and was believed in by 
many physicians and Mesmer revived 
it for his purpose. 


The cures performed by Father 
Hael, the director of the Observatory: 
attracted the attention of Mesmer 
while at Vienna to the whole question 
of Magnetism. It was supposed that 
these cures were due to the subtle 
influence or fluid of magnetism imparted 
to the subjects from steel plates and 
magnets specially prepared for the 
purpose. Mesmer used to treat by 
Magnetic tractors and was deeply 
interested in cures by magnetism. 
But once by accident Mesmer discover- 


ed that when he had bled a patient 
and passed his hand over the places 
the bleeding stopped. The effects 


attributed to ferro-magnetism would be 
induced by the human hand and he 
adopted the term ‘Animal Magnetism’. 
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This shed a new light on the 
phenomena and he was led to address 
a circular letter to the leading acade- 
mies. A line of demarcation was drawn 
between the magnetism which he 
termed ‘Animal’ and the magnetism of 
metals. Mesmer claimed that a vital 
fluid emanated from himself and passed 
into the bodies and nerves of the 
patients and thus effected marvellous 
cures. He propounded his theory of 
Animal Magnetism which later on was 
known as Mesmerism. Reports of 
Mesmer’s cases appeared in the news- 
papers and his successful healing 
created quite a furore of excitement 
and aroused great opposition. He had 
to leave Vienna for Paris. In Paris 
he aroused a great curiosity and per- 
formed remarkable cures. He obtained 
incredible patronage and received the 
support of the Government. He taught 
people for large fees and bound them 
over to secrecy. 


SCIENTIFIC INVESTIGATIONS OF 
MESMER 


Mesmer's statement and methods 
set fire to the popularimagination and 
two Commissions were appointed to 
enquire into and report upon the whole 
question. The members of these 
Commissions comprised of the faculty 
of medicine and of the academy of 
the sciences. The reports of both 
these Commissions turned out to be 
unfavourable to the claims of Mesmer 
and concluded that the theory of 
Animal Magnetism was not correct, 
that there was no proof of the existence 
of Animal Magnetic fluid, and that the 
violent effects which were to be 
observed in the public practice of 
Magnetism were due to manipulations 
and to the excitement of imagination. 
The withdrawal of Lourrent De 
Justian from the commission of Royal 
Society of Medicine was due to his 
holding a contrary view. His conten- 
tion was that Mesmer had produced 
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certain effects which could not be 
explained by imagination. He accord- 
ingly published a separate report 
and stated the result of his observa- 
tions that apart from the theory of 


contact and Imiction a sort of t 


action 


SORVACUE ono gb oU ODNMOMISOXUNONNNAGUNO 
was produced even b proximity. He 


attributed itto the influence of animal 
heat or animalized electric fluid. The 
so-called Mesmeric theories are summed 
up by Mesmer in 27 propositions. 
Space forbids fuller details; more- 
over, they are laid down in language 
which is highly mystic in character. 
Prominent amongst the disciples of 
Mesmer stands De  Pausegur who 
discovered the hypnotic stage known 
as somnambulism. 


After publication of the report of 
the Commission Mesmer left Paris 
and returned to Germany. He died in 
Musburg in 1815 and a monument in 
honour of his memory was erected 
over his grave by the physicians of 
Berlin. 


HYyYPNOTISM 


In 1841 Dr. Braid, a Manchester 
surgeon, devoted special attention to 
this subject. He had seen a Public 
demonstration by a Frenchman and at 
first was of opinion that the entertain- 
ment was fraudulent but he experimented 
in the first place with the members of 
his family and soon became convinced 
that the hypnotic state, whatever it 
was, did not depend upon any mysterious 
fiuid passing from the operator to the 
subject. He denied the theory of animal ~ 
magnetism. Braid induced the state of 
somnambulism (sleep-walking). Breid's 
theory was that the fixed gaze paralysed | 
the frontal part of the brain and 






He called 


an B10. 

the state hypnosis, The Greek word | 
‘Hypnos’ means nervous | sleep, and 
Braid's term hypnotism became general. ; 
Thus he may be called. the I ogenitor 


of hypnotism. 50$ e 
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Dr. James Coates, Ph. D., F.A. S., says 
that hypnotizing by concentrating the 
attention on a bright object, although 
revived by Braid, was known to the 
ancients. It was practised in Egypt 
from 3000 to 2000 years B.C. The 
white porcelain plate presented by the 
operating priest had two triangles 
drawn in some black substance upon 
it. There were certain mystic signs on it 
and oil was poured to increase its 
brightness. The patient or worshipper, 
who was to be thrown into a trance, 
was required to gaze intently for some- 
time on the figure in the centre of the 
design whose shape wasas follows:— 
Add to this the expect- 
ancy of the subject, 
the supposed power of 
the priests or the gods 
whomthey represented, 
together with the mys- 
tic surroundings and it 
is not surprising, that 
the trance took place or that many phe- 
nomena surpassing the possibilities of 
modern hypnotism were manifested. 





This figure in two triangles is our 
Satkona Yantra used by the Mantrikas 
for the purpose of developing concen- 
tration. Our forefathers knew more 
about this wonderful phenomenon than 
Egyptians or Mesmer could ever 
dream of. 


About the year 1844 Baron Yon 
Reichenbach was accidentally led to 
study the effect of magnets on sensitive 
persons, He experimented with persons 
suffering from nervous diseases 
and ultimately with healthy persons. 
He then announced his discovery 
of ‘Odylic Force’ in 1850, which 
was. developed by crystal magnets on 
a human body and human hands. It 
was associated with heat and electri- 
city. His experiments were conducted 
in the natural waking condition of a 
subject. Since then ‘Odylic Force’ has 
peen photographed and there are reasons 
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to believe that magnetic crystals and 
hum&n bodies send forth emanations 
which can be felt and sometimes seen 
by sensitive persons. Dr. Elliotson, 
Prof. Gregory; etc., accepted his hypo- 
thesis, though some hypnotists failed 
jn similar experiments and attributed 
the influence to suggestion. 


We are much indebted to Mesmer 
and Braid; there can be no doubt of 
their personal sincerity. Whatever 
Mesmer's mistakes and faults might be, 
we owe him much and can learn a 
good deal from his literature. It was 
Braid’s strenuous efforts that led to 
the scientific recognition of hypnotism. 
Braid created interest in the medical 
profession, especially with regard 
to the production of anaesthesia by 
hypnotic means. In India Dr. James 
Esdaile, Presidency Surgeon, Calcutta, 
successfully performed about 270 major 
and minor operations upon patients in 
a state of hypnotic trance. Dr. Elliotson, 
who designed the latest shape of the 
stethoscope and practised at University 
College, London, similarly met with 
conspicuous success in producing anaes- 
thesia by hypnotic means. But with 
the introduction of chloroform in later 
years the whole subject lapsed, and the 
application of hypnotism in the field of 
surgery had been thrust into the back- 
ground. 





Since 1890 when the matter was 
taken up by the psychological section 


of the British Medical Association: 
hypnotism has steadily gained in 
dignity and reputation. It is daily 


finding its place as one of the powerful 


weapons in the armoury of psycho- 
therapy. 


RELATION BETWEEN MESMERISM AND 
HypNoTISM 


. The hypnotic state is induced by 
fixing the gaze on bright objects and 


by the power of suggestion. Mesmerism 
is produced only by passes and 


I^ 


pmo 
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| magnetic gaze. Mesmerism is divided 
‘into many stages by old practitiosers. 
The sixth which is the last stage is 
psychic or spiritual. The subject passes 
in such deep sleep that he is beyond 
the control of the operator. It is in 
this stage that the subject can read 
past, present and future and can 
diagnose the diseases of patients, but 
it is in very rare cases that such 
demonstrations become successful. 
| For psychological experiment, Mesmer- 
\ism is the best agent. Speaking from 
\a medical viewpoint, the Doctors have 


i ; 
no use for Mesmerism. 


METHODS OF PRODUCING MESMERIC 
SLEEP 
The mesmeriser should direct his 
patient or subject either to place 
himself on an easy chair or lie down 
comfortably on bed so that he may be 
perfectly at ease. The mesmeriser then 
either standing or sitting opposite his 
subject or patient, should place his 
hands with extended fingers over the 
head and give downward passes slowly; 
keeping his hands as near as possible 
to the face and body of the subject 
but without touching him. These passes 
are called ‘passes at distance’. Care 
should be taken at the end of each 
‘pass’ to clear off his hand when he again 
returns to the head. He should again 
extend his fingers and proceed as 
before. This simple process should be con- 
tinued for about twenty minutes. Some 
very susceptible subjects in the course 
of ten minutes or even less time will 
fall back apparently insensible in 
which case the following tests will 
prove whether the real mesmeric effect 
has been produced or nof. 


Raise the patient'shand, and should 
it fall immediately as a dead-weight 
it is a good sign. Then, raise the 
eyelids of the subject, and should the 
eyeball appear turned upwards and 
wandering in its orbits, pupils muoh 
dilated, no contraction taking place at 
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the approach of a candle, the subject 
is hypnotized. Sometimes slow breath- 
ing or placing the hands on the 
forehead will deepen the sleep, and 
slow and long passes from the 
head to the feet should be continued, 
and if quick result is needed, passes 
contacting the body should be given 
for inducing deep sleep. In certain 
cases the subject is allowed to sleep 
from two to three hours. The operator 
should not allow others to touch the 
body of a subject or patient of highly 
nervous or perhaps hysterioal nature, 
for touch may bring the latter to a 
distressing state. It has been found by 
experience that long slow passes from 
head to the chest extending to the 
feet are most soothing and effective 
in many nervous diseases. 


The process for dispelling mesmeric' 
sleep is to give a few transverse passes; 
after that blowing or fanning would 
awaken the subject. If he shows some 
difficulty in opening the eyes, then the 
operator should firmly and briskly rub 
the tips of his thumbs over the 
eyebrows from the root of the nose 
towards the temples, and the subject 
will return to his normal condition. 


HIGHER PHENOMENA OF MESMERISM 


Putting the subjectinto deep sleep 
by the method given above, sit by 
his side, ask him in whispering tone, 
IMTI. e.s.. , do you hear me, you can 
see with your inner eye.’ Youcan now 
hold fingers just above his head. Ask 
him to tell the number of fingers, just 
make some distant passes quickly from 
forehead to the chest and impress bim 
again and again to tell the- number 
of fingers. If this test is successful, 
hold a watch over his head and ask 
the correct time. Write some lett 
or words on cards and ask 
read them correctly. Ask him t 
a place not known to him, t: 
the scenes and events. If y 
in all these tests, you may 
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others but remember not to violate 
moral principles. Any violation will 
lead to dire consequences. It is only 
by repeated trials that the clairvoyant 
stage is developed in the subject. 
Persons male or female between the 
age of 14 and 30 are best for 
experiments. 

THE BENEFITS OF HYPNOTISM 

. We have learnt that hypnotism is 
a force that dominates the mind of man, 
directs his thoughts, moulds his desires, 
a force that may be called into 
requisition to change his personality. 
We have learnt that hypnotism is 
effective suggestion. All those who 


desire to make the best of their 
ability and to understand human 
nature, should understand hypnotism. 


A knowledge of it awakens a man to 
his latent possibilities and teaches him 
to respect himself and to appreciate 
his proper relation to his fellowmen. 
It makes him spiritually awakened and 
confident, it begets in him an irresisti- 
ble momentum and makes him master 
of his own thought and action. Parents 
should know this, it gives them power 
to train their children in a proper 
manner. Teachers should understand it 
because it contains the vital elements 
of discipline and the fundamental 
principles of teaching. Ministers should 
know it for they must practise it 
consciously or unconsciously if they 
want to wield an influence. Lawyers 
should know it if they want to win 
cases. The physician should learn 
it. to cure his patients. Patients 
can be relieved of diseases such 
as rheumatism, neuralgia, sciatica, 
lumbago, gout; chronic -headache, 
stammering, hysteria, ^ mneurasthenia, 
melancholia, functional paralysis, heart 
T Seases, defective memory, especially 
in the earlier stages, nervous break- 
down and all other nervous disorders 
and, troubles, Hypnotism is a great 
curative agent in the development of 
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mental powers and greatly strengthens 
the wrain and nervous system, 


METHOD OF INDUCING HYPNOTIC SLEEP 


Many attempts have been made to 
distinguish various stages of hypnosis 
from an early drowsy stage to a pro- 
found somnambulistic one. The first 
thing to be noted about the subject in 
fairly deep sleep is that he is in a 
condition of greatly increased suggest- 
ibility with regard to the operator. He 
is indeed enrapport with him to such an 
extent that he will heed every instruc- 
tion not contrary to moral principles, 
Some minor tests and experiments 
should be tried before proceeding with 
the actual experiment of hypnotism. 
The true idea of hypnotism is that it 
is a state of mental receptivity in 
which suggestion has an exaggerated 
effect. Hence everybody is suggestible 
to a greater or lesser degree according 
to the energy and facility of one's 
auto-suggestion. 


How TO HYPNOTIZE: 
RELAXATION TEST 


Request your subject to relax his 
whole body completely and then ask 
him to relax his right hand, and ask 
him to rest his hand upon your fingers. 
Now instruct him that if his hand i8 
properly relaxed and resting on your 
fingers, it will surely fall down as you 
would remove your fingers, when you 
count three. Now ready, 1..... Denese 3. 
And as you count3, see that your 
fingers supporting the hand are quickly 
removed. If the muscles of the right 
hand of the subject are properly relax- 
ed, the hand -will fall down suddenly 
obeying the Law of Gravity. Instruct 
him again and repeat the experiment; 
after a few trials he will be able to 
do it satisfactorily. Then try with the 
left hand, legs and other parts of the 
body. When youare successful in these 
tests, proceed further. 
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FALLING BACKWARD 


Select the same subject "with 
whom you were successful in the fore- 
going tests, ask him to stand upright, 
place his heel together, put his hands 
down by his side, he must relax his 
whole body and see that his eyes are 
completely closed. Stand behind him and 
place the closed fist of your right hand 
against the back of his head at the 
base of the brain. Then place the palm 
of your left hand on his forehead and 
push his head gently against your 
right hand. Apply light pressure with 
both your hands and keep his head 
erect. But do not apply any force of 
your hands that may tend to push him 
backwards. Fix your gaze at the ‘base 
of the skull, i.e. where the neck joins 
the head, hold your hands still for 30 
seconds and assure your subject that 
he will experience inclination to fall 
pack very shortly and that he will feel 
the influence stronger and stronger when 
you withdraw your fingers. Ask him not 
to resist the influence. When he feels 
the inclination, he should let himself 
go. Assure him that you shall catch 
him as he falls. After a little while, 
still keeping your hands and eyes in 
the same position, in slow and positive 
tone say to him when I draw my hands 
from you, you will slowly fall back- 
ward. Remove your hands together 
with the same slow and steady back- 
ward motion and keep: on suggesting, 
‘you are falling backward, falling 
backward towards me. You can't 
resist now, you are falling immediately 
backward, come on, come on, come on 
now, fall backwards.’ When he will 
fall backward catch him 80 that he 
may not hurt himself. If he does. not 
fall backwards, repeat the test again. 


` The process may be repeated on differ- 


ent persons, but first relaxation test 
should be tried. You may try other 
tests of falling forward, lock fingers 
and many other similar tests for will- 


culture, 
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al N. B. (1) Give your suggestions 
positively and not loudly. You may 
gradually raise the tone of- your 
voice; but let it be always positive 
and impressive. (2) Exercise your will 
steadfastly and concentratedly, while 
giving Suggestions. (3) Fix your eyes 
intently on the part of the body 
suggested and will firmly. The experi- 
ments should be arranged at about 
the Same hour every day.] we 


Ea 


1 

ni 

ANOTHER METHOD . 

yet E 
The Nancy method is Braid's 

method with a slight difference. Instead 

of the subject fixing his attention on a 

bright object, the operator directs his 

attention to the idea of going to sleep, 

at the same time diverting the axes of 

the eyes, by pointing at them his two 

fingers spread apart—slightly above the 

level of the eyes and close enough to 

cause them to squirt without the subject èr 

being aware of the fact. The operator 

proceeds in a monotonous tone of voice y 

to suggest sleep: Your eyelids are get- i 

ting heavier, your eyes are being close- | 

ed now, sleep, sleep, sleep. You are 

jn sound sleep. Go to sound sleep, 

Hypnotic sleep, sound sleep, deep 

asleep. You are fast asleep. Repeat 

these suggestions several times. Also 

give suggestions that he will not 3 

remember what you have done when . Y 

he awakens, Then you oan give him 

suggestions for removing his disease or aa 

eradicating his evil habit, or the deve E gag 

ment of mental powers, oto., for exa 

here are suggestions for health: ` 

are healthy. You keep soun 

nothing is y 














worry, etc. For 
diseases you can 
. tions. Suggesti 
and expectat 
and will thus 
in the body 
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system, To awaken the subject from 
hypnotic sleep, you may repeat these 
suggestions: wake up, wake up; 
wide awake and clap your hands. 
If we suggest a subject during hypnotic 
Bleep before he wakes up that upon 
awakening he will begin to write a 
letter or adjust his dress or perform 
some other trivial action, he will do 
-Bo and feel the movement quite spon- 
taneous. In the same way post-hy pnotic 
suggestions can be given to carry out 
anything even after days together. 
‘When the appointed time comes, the 
subject will carry out your orders. 
Bear in mind that the suggestions 
should not be in any way contrary to 
moral principles of the subjects. 


Thus by post-hypnotic suggestions 
you can change the disposition and 
nature of defective persons and children 
and do immense good to society. You 
can hypnotize children in natural sleep 
and oure their habits and remove 
defects. 


AUTO-HYPNOSIS AND AUTO- 
SUGGESTION 


Retire to a secluded and quiet room. 
Tie down in aneasy chair. Relax your 
whole body completely. Look intently 
on the hypnograph hung at a distance 
of three or four feet. In a short time 
you will begin to feel drowsiness. 
Repeat suggestions for sleep and you 
will fall in a deep hypnosis. If you 
do not succeed in the first attempt, try 
again. If you don’t get deep sleep, you 
need not be anxious. Your mind will 
pe passive and will be fit to receive 
auto-suggestions. When you begin to 
feel drowsiness, concentrate your mind 
on the auto-suggestions. Take a slip of 
paper and write thereon the suggestions, 


' 1. I have complete control over my 
temper at all times. T am always 
- gelf-controlled. 
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2. Iama man of strong will-power. 
Nothing can make me angry or 
upset or disturb me. 


3. I am absolutely calm and peaceful. 

4. I am fearless. I am absolutely 
fearless. 

5. I will have perfect success in all 
my undertakings. I will succeed. 


6. I am positive...positive...positive. 
I am strong...strong...strong. I am 
dynamic...and 80 on. 


Cast away from your mind all ideas 
and thoughts that are not in har- 
mony with the ideas upon which you 
are concentrating. Learn to concentrate 
on the above suggestions. You must 
vigorously build on the suggestions in 
your mind thinking them and fixing 
them upon visual memory and also 
repeating them with your inner force 
so as to reach your brain through the 
auditory channel. The exercise need 
not take more than ten to fifteen minutes, 
put the concentration must be so great 
as to give the idea actual living exis- 
tence. After about a week the effect 
will be very perceptible, the suggestions 
should then be changed. 


Auto-suggestion gives us the power 
to achieve our ends, whether pertaining 


to health, character, the society; 
business or any other department 
of life. 


The modern author of auto-sugges- 
tion Mr. Emile Coue himself approves. 
of the use of hypnotic suggestions which 
he personally practised for many 
years. He claims, however, that his 
present method of repeating the slogan 
“Day by day in every way I am getting 
better and better’’ every morning and 
evening twenty times without any 
particular effort to think what one is 
Saying has a value of its own. $ 


Freud, the father of the modern: 
abnormal psychology, wasa great patron 


of hypnotism for recovering the 


No. 1] 


patient's memory of forgotten events, 
It was used by Brewer and Freud bCiore 
the present psycho-analytical technique 
was fully developed. All the author- 
ities agree that the use of hypnotism 
is not only harmless, but may be remark- 
ably beneficial and brilliantly successful 
in suitable cases. Suggesto-therapy and 
psycho-analysis both are the offshoots 
of hypnotism. As space forbids details, 
we are concluding this article with 
afew hints to the practitioner of this 
Science, In short, the real requisites 
for a practitioner are patience, persever- 
ance, self-confidence, an earnest desire 
to succeed, strong will-power, a magnetic 
personality and a keen desire to 
help suffering humanity. If the motive 
of the operator is selfish or detrimental 
to any living being, he is sure to be 
ruined and willlose his occult power. 
Purity of body and mind is essential 
as the healthy vital fluid imparted by 
the operator who mesmerizes or hypno- 
tizes a patient can and does cure many 
diseases. A healthy body and a healthy 
mind are very great factors for the 
growth of magnetic relations between 
the operator?and his subject. 


The operator should possess a good 
deal of healthy magnetism in his body 
so that his health aura may produce 
therapeutic effects in the nervous system 
of the patient. Magnetism always flows 
from the mind, will, voice, contact and 
Eyes are called the windows of 
the soul. The eye is the conductor of a 
person's intentions, To cultivate the 
power of concentration the practice of 
magnetic gaze should be developed. 


eyes. 


PRANA-GENERATING EXERCISES 


The first thing that a student 
should do in the morning is to take a 
cold bath and practise the following 
Prana- generating exercises:— 

. Sit in amy convenient Asana 
or Hees ereot, place the tongue rolled 
backward against the palate and direct 
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the eye to the green spot of. the 
Hypnograph hung on the.wall at a 
distance of two. feet. Fix your sight 
on the spot positively without winking. 


2. Close the right nostril with 
your thumb and slowly breathe in 
through the left nostril inhaling: the 
complete breath (Putraka), Form a 
clear picture of the inrushing magnetism. 
Time taken for inhaling should be 
seven seconds. 


3. Close both the nostrils, retain 
the inhaled air for any multiple of seven 
seconds till it is twenty-eight seconds 
at your convenience. Concentrate on the 
storage of magnetism in the Solar 
Plexus (at the navel centre) during 
retention (Kumbhaka). 


4. Close the left nostril and 
breathe slowly out through the right 
one, the exhalation taking seven seconds. 
Now, similarly inhale from the right 
nostril, practise Kumbhaka as before 
and exhale through the left nostril. 
Repeat five times in the beginning and 
increase up to twenty times. To assist 
you in keeping the time you should count 
beads so that your concentration 
in, charging the Solar Plexus may not be 
disturbed. 


The student should then practise 
deep breathing exercises; he must go 
for walk in the open air or to the roof 
of the house. He must stand erect, 
close the mouth and inhale the fresh 
air through the nostrils, raise the 
hands above head and retain the air 
in the lungs as long a8 he can; then 
exhale it as slowly as he inhaled and 
bring down the hands. Practise ten to 
twenty times. These breathing exercises 
inorease magnetic influence, strengthen 
the willand add healing power rfor hyp- 
notio, mesmerio and magnetic processes. 


"To DEVELOP MAGNETIC POWER. 


THROUGH GAZING EXERCISE 


“It will be better if you praotise 
the following exeroise just before sun- 
EPA. 
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rise or at sunset in empty stomach. eyes with: intention. Your cultivated 
Sit comfortably, Spine erect, on the gaz? will have decided personal 
floor. Hang the Hypnograph just two influence over your patients and 


feet from your seat to the level of 
your eyes. Look steadily straight to 
the green spot in the Hypnograph 
without any movement. Do not strain. 
Try for one minute for the first day 
and increase fifteen seconds daily, 
increasing the time up to twenty minutes. 
If your eyes are weak, do not practise 
more than ten minutes. Repeat 
suggestions mentally during gazing. 


‘he nerves of my eyes are getting 
strengthened, I am developing a 
magnetic gaze. Jam magnet.’’ 


After the practice you should wash 
your eyes with cold water. You must 
form the habit of looking at people’s 





subjects. You can magnetize water and 
other objects and give them to patients 
for alleviating their suffering, which 
will further develop your magnetic 
personality. By practices of self-control, 
self-restraint, reserve and concentration 
you will be able to control yourself. 
A man who can control himself can 
control and influence others. 


Readers who desire to know more 
on the subject should read the works of 
the two authorities on the subject, Dr 
James Coates, Ph. D., F. A. S. and 
Captain James and the literature 
published by The Latent Light Culture, 
Tinnevelly, S. India, and L. N. Fowler 
& Co., Ludgate Circus, London. 





Yogeswara Swami Ramanand. 


"Sri Ramanand was one of the 
earliest promoters of Hindi litera- 
ture in the North. In all Indian 
History it would be hard to find 
a greater or nobler figure." 


—0. I’, Andrews. 


The nobility and greatness of 


Swamiji lie in the fact of his realiza-- 


tion of unity in diversity, of the 
establishment of a synthesis amidst 
variety. His Holiness did not admit 
difference to be conflict nor did he 
espy an enemy in every stranger. He 
did repel none, did destroy none, did 
abjure no methods, did recognize the 
greatness of ideals and did Seek to 
pring them all into one grand harmony. 


He was a Yogeśwara in the true 
significance of the Sanskrit word. He 
was a mystic, true and simple. The 
plowing of his conch produced an 
| eostatic consciousness, in which one 


By B..R. VINAYEK. 


had a sense of immediate contact with 
the ultimate reality; in which transcen- 
dent self came down, as it were, and 
touched the eyes of the empirical self 
and there broke upon the man au 
experience secret, strange and wondrous, 
which quickened within him and 
became his very being. Such was the 
experience of hundreds of persons who 
frequented his :Aérama and heard the 
soul-elevating sound of his conch from 
the Sankaracharya, Vidyaranya Swami, 
down to the ordinary layman. 

If you even now go to Panch- 
gangaghat, Kasi, you will undoubtedly 
be convinced of the greatness of the 
Sanctuary surrounded on all sides by 
the deserted and once flourishing ins- 
titutes of other Acharyas. The very 
walls of the old sanctuary where the 


. blessed and the pure lived are impreg- 


nated with their pious thought. This 
may last for centuries and can be felt 


or 








No.1] 


by those rare souls who are receptive 
to such influence. An anecdote will 
reveal the Yogic experience available 
at that time. 

Once upon a time when Swamiji 
was delivering a discourse in an open 
space to an audience consisting of 
almost all the sects then flourishing, 
nine roses of deep scarlet colour dropped 
trom the sky above. The Satsangis not 
a little surprised requested Swamiji to 
explain the significance of the event, 
‘Without paying attention to the request 
Swamiji went on with his discourse 
undisturbed. When the sentence “The 
whole world is verily in mind’’, 
emanated from the losus-like lips of 
His Holiness, the aforesaid flowers 
instantly changed their places. Four 
of them occupied the four cardinal 
directions, the other four the four 
corners and. the remaining one hang 
high in ether. This occurrence put 
the audience into amazement even 
greater than before. But’ they had 
to suppress their feelings because it 
would be very impertinent to interrupt 
the Swamiji now and then while he 
was proceeding with his shining and 
illuminating discourse. 


When Swamiji finished his  dis- 
_ course with the most pregnant words 
“Self-restraint is a clearer proof 
of strength than  self-gratification", 
the ethereal flower spoke: “O 
Lord of Mystics! can the world of 
appearance ‘be properly fitted and 
adjusted into the world of reality 
in order to drive out such doctrines 
as dualism, pluralism or even abstract 
monism from the field of perception ? 
They do nothing but wordy warfare 
and perpetuate the life-long misery of 
mankind. His Holiness answered, 
‘Philosophers in trying to reconcile 
appearance and reality wilfully 
and stubbornly ignore the fact that 
{two things are not the objects of reason, 


viz, (1) The Wisdom of God and 
2) the Madness of an. Reason can- 
e EE : 


| 
i 
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not show itself more reasonable than 
to cease reagoning on things above 
reason. The unseen battles of peace 
are no less real than the visible 
battles of war. The Truth revealed 
by the Three States!, not only lays 
bare the mystery of ‘the one and the 
many’ but also the natural adjustment 
of the world of appearance and the 
world of reality and at the same time 
the means to this great end of existence. 
When the philosopher comes to the 
conclusion that it is the 


hat heart and 
not the brain that attains to the Hig = 


then the vocabulary of his metaphysic 

changes its name and form, i.e., his 
dualism takes the form of Dasya-Bhava, 
his abstract Monism Santa-Bhava, and 
so on and so forth. Then the separation 
of the Self from the Divine Being 
having been broken down, the intimately 
felt Presence brings with It a rapture 
beyond joy, a knowledge beyond reason, 
a sensation more intense than that of 
life itself. In it, every aspect is raised 
to its highest point, All the senses are 
gathered together, the whole mind 
leaps forward and realizes in one 
instant things inexpressible in words. 
Yet for the Mystic Yogi to be raptin such 
rapture is not to pass beyond oneself 


—s 


be greatly conscious.'' 


The rose occupying the North-East 


| Wat to be far more intensely oneselt—. 
not to lose all self-consciousness but to” 


corner then spoke: ‘O Worshipful Master! | 


the hardest victory is the victory over 
self. For this purpose Rsi Patanjali 
promulgated sixteen forms of Yoga; Rei 
Gheranda several forms of Mudras; and 
other Rsis, saints and sages have taught 
Jüanayoga, Sankhyayoga, Samadhiyoga, 
Tantrayoga, Pasupatayoga, Dhyànayoge: 


Layayoga, Japayoga and Mantrayoga.- 


But in this Kaliyuga, the practice of 
those Yogas has so greatly degenerated 


WA) and the Stato of Sound Sleep (aa). aR: 





| 1. The Waking Stato ( SEE ), Dreaming Stato 
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that Your:Grace found it necessary .to the master. The seeker now feels the 
remove all the obstacles in the. path influence of a new magic spell, stronger 
lof each and every Yoga andintroduced thareanything he has experienced be- 
| Khanda-manda-yoga ‘to save hermits fore; a new life of joy and bliss comes 
from the violent attacks of fanatics to him, so different from the sordid 
during night as wellas Sabdayoga atonce material life of selfishness and consequent 
natural and simple which has proved pain with which he was too familiar 
very beneficial to all the Yogis of before. 
A different religious sects, Will Your [DTE COUTE NEOEStheP of the -seeirer 
| Grace be pleased to let me know all EN Winnie eee Mee 
about mystics 9’? All the remaining roses e RACES n HUS " sm : 
occupying different directions and cor- em pleasanter than aM t ee i ae) 
ners supported the pious enquiry in one heaven, whereas their separation means 
unanimous voice. Thereupon His Holi- the sufferings of hell. Their exchange 
ness gave a fitting reply thus:— of glances is to them worth more than 
kingdoms. We believe in a race of 
, A mystic is undoubtedly a human Teachers or Masters, inspired by the 
being who has fallen in Love with God, greatest One of all, God. God is the 
A mystic usually gets the first vision centre of all Truths, of all existences, 
of God through or in some human form. 
| Philosophers seek Truth through the 
| analysis of experience and ‘facts; s A 
mystics seek it through the inward . The laws which govern the lives 
| flight of the soul. It is the directness \Of the Master and seeker in their 
lof its awareness which constitutes i its |BPiritual relationship, their experiences 
| Superior olaim, The mystic sees or onthe path, their eventual spiritual 
| perceives God operating through some |"Bion, their services to humanity, 
| personality. To begin with, the per- should necessarily be termed mysticism. 
| sonality may be the spiritual presence 


cosmical and super-cosmical. True re- 
velation proceeds from Him. 


| “A lover does not i 
of some Great Soul, who left the body Pac io inte 
; : share market for profit or loss. 
| years ago, or is one of the immortals “A living mystic serves as ab n 
well-known to our scriptures; it may light in the storm. S Ven 
|. be some living personality still in prevents many shi y à P on 
human form. In either case the seeker "oS GE mm x AT ERU p E 
‘sees Divinity operating through one ME AQUAE. 


| Esos His mind and heart are 
fillea with intense love and emotions 
bordering on madness in bondage to 
this personality, who is usually called 


The solemn and sublime discourse 
was finished and the flowers disappeared 
from the scene with Jai-Jaikaras. They 
were nine Nàth-yogis. 
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Editors" Apologia. 


We offer our humble thanks and 


‘praise to God that we are able to 


place before the reader the seventh 
inaugural number of the ‘Kalyana- 
Kalpatarw under the title of the Yoga 
number. It was an act of courage 
on our part to undertake to publish 
an annual number on a subject like 
Yoga about which many queer ideas 
are prevalent in the world. Although 
difident about our competence to 
bring out a number dealing with all 
the aspects of Yoga and especially 
with those secret and mysterious prac- 
tices which are associated with the 
name of Yoga, without sufficient 
first-hand knowledge of them, we 
were encouraged and sustained by 
the thought that India being pro- 
verbially a land of Yoga and Yogis 
from time immemorial, articles dealing 
with those subjects will be forthcoming 
from the many saintly persons who 
always help the ‘Kalpataru’ with their 
blessings; patronage and contributions. 
We are glad to note that this hope 
has not been altogether belied. We 
leave it to the reader to judge the 
value of this number from the point 
of view of a correct understanding of 
the various aspects of Yoga. On our 
part it has been the constant endeavour 
to watch that nothing appears in 
the issue which is not in keeping 
with the spirit of the scriptures. 
For on a subject like Yoga, which 
deals mainly with subtle and super- 
sensory experiences, the scriptures 
alone are our surest guide. If, therefore, 


any error is detected in the issue, it 
should be construed by the generous 
reader to be due to our lack of 
understanding of the intention of the 
scriptures, and not to any wilful 
attempt at misrepresentation. 

Yoga practically covers the entire 
field of spiritual life. Whatever tends 
to free the mind from its attachment 
to matter and raise it to a plane 
where it can truly reflect the spirit 
is Yoga. The mind of man attached 
to matter is subject to various modi- 
fications, and this very mind when 
it is purified and made transparent 
becomes a help rather than a hind- 
rance in the perception or realization 
of the Spirit. The processes of puri- 
fication are many; therefore, there are 
many forms of Yoga—Jfanayoga, E. 
Bhaktiyoga,  Karmayoga,  Rajayoga, D. 
Dhyanayoga, Mantrayoga, Layayoga, F 
Japayoga, Hathayoga, etc. When the P 
process of purificationis started from 
purification of the body, it is gi 
the name of Hathayoga, althoug 














sory. The 

replica of dicil 
hold that it is possible tc 
highest realization th: 
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We consider it our duty, however, to If an imperfect man fails to discover 


sound.a note of warning that the 
reader should never light-heartedly 
experiment on any of the practices 
of Kundaliniyoga, Chakrabheda and 


Pranayama merely after a study of 
articles on these subjects. These 
practices are attended with risk to 


the nervous system of the body and 
should never be taken up except 
under the direct supervision of an 
expert guide or teacher. Similarly, it 
is not possible for us to help any 
reader with knowledge about the 
actual state of realization of any of 
our respected contributors. The reader 
is requested to judge it for himself 
on his own responsibility, and if any 
fresh light on these subjects is required, 
to seek it directly from the writers 
themselves. 

We have already mentioned that 
many queer ideas about Yoga are 
prevalent in the world today. We 
hope the present issue will make it 
clear to every reader that Yoga is 
not a form of black magic, incantá- 
tions and sorcery. It is generally 
people possessing an  undeveloped 
mind ‘grossly attached to matter who 
are found to engage themselves in 
search after Yoga from a wrong 
notion about its miracle-value. Some 
people denounce Yoga because of 
what they hold to be its exaggerated 
claims about Siddhis and the idle and 
futile life lived by many Vogis with- 
out any service to society. Now, 
Siddhis, whether we  regerd their 

claims as exaggerated or no, are a 
"fact recognized by the scriptures. 
They are said to appear before men 
of perfection to render them service. 


4 i 
ze 





them in his search, their existence 
is not thereby disproved. On the 
contrary, possession of Siddhis by an 
imperfect man is held by the scrip- 
tures to be positively harmíul to him. 
The object of human existence is not 
the possession of Sid Siddhis, but Self- 
Realization or God- od-Realization. An 
imperfect man possessing the Siddhis 
is likely to lose sight of this goal; 

therefore, they are regarded as obstacles 
in the path of his spiritual growth. 
Denunciation of Yoga on the ground 
of the so-called idle life lived by 
many Vogis is also similarly untenable. 
It is not possible to cast all human 
temperaments in the same mould. 
Recognizing this fundamental fact of 
nature, the science of Voga has 
divided itself into many branches. 
Those who argue that Yoga dwarfs 
the faculty of Action do not seem 
to have understood the secret and 
implications of Karmayoga, the Yoga 
of Action. 

Taking a total view of all the 
different branches of Yoga as described 
in this issue, the reader, we hope, 
will agree with us in the conclusion 
that the best and easiest form of 
Yoga suited to the present age is the 
practice of Bhaktiyoga in which. is 
included as its integral part the 
practices of Japa and Kirtana of the 
Divine Name. In these degenerate 
days of Kali, the practice of Brahma- 
charya is generally wanting among 
people and man’s body and mind 
have become weak and incapable of: 
bearing the strain of any arduous 
spiritual practice. Observances of Yama 
nd Niyama are generally lacking. 











No.1] 


Under the circumstances, success in 
the other forms of Yoga is éXcep- 
tionally difficult, if not altogether 
impossible. The physical and mental 
qualifications required for the practi- 
cants of the other branches of Yoga 
are quite exacting. But notso in the 
case of Bhakti, the doors of which 
are wide open to all men, women 
and even children irrespective of 
caste, creed, age and qualifications. 
The pith and substance of Bhaktiyoga 
lies in the practice of Japa and 
Kirtana of the Divine Name. 
All car unhesitatingly take up 
this practice of Yoga without any 
risk to their health; and the scriptures 
are positively emphatic in the assertion 
that a success in this Yoga auto- 
matically brings within the reach of 
the practicant all the spiritual achieve- 
ments gained through the laborious 
practice of the other and more difficult 
forms of Yoga. We can, therefore, 
safely recommend to the reader the 
practice of this Yoga as the best, 
safest, easiest and at the same time 
the most infallible form of Yoga at 
the present age. 











In conclusion, we crave the 
indulgence of the reader for the many 
shortcomings of this number. Although 
it was our intention to include in 
it short life-sketches of many Vogis 
who by their ideal Yogic lives have 
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made Yoga famous and popular 
throughout India, we are sorry that 
Owing to pressure on our space the 
idea had to be abandoned at the last 
moment. We do not know how to 
express our gratitude to our contri- 
butors for their kind co-operation in 
the production of this number. The 
‘Kalpatarw is practically their own 
child, and lives and thrives on their 
patronage and blessings. We should 
like in this connection to make an 
humble appeal to our readers also to 
make the organ similarly their own 
and help us in extending its circula- 


‘tion so that it may live a long life 


of utility in spreading the message 


» 
of Indian spirituality and culta re. o 


x m 
OE 4 
The extracts in this issue have been es 
taken from Mysticism vm Maharashtra | 
by Professor R. D. Ranade, Mahabharata 
translated by Pratapchandra Roy, C.I.E, — | 
and the Svimad Bhāagavata translated by — 
S. Subba Rau, M. A., to'all of whom we 














for his untiring labours in tram 
many important articles in this n 


received as in previo 
our esteemed friend 











A Peep into the Illustrations. 


The Eternal Union. 


The picture represents the Supreme 
Spirit as the eternally wedded 
couple of Siva and Parvati, the 
Yogiswara and the Mother of the 
Universe devoted to His loving service. 
The eternal communion between the 
static and dynamic aspects of the 
absolute clearly indicates that the 
Supreme Deity is the Father and 
‘Mother of the Universe, the witnessing 
Consciousness and the creative Energy. 


Vogiraja Matsyendranath. (P. 18) 


Bhagavan Sankara is supposed to be 
-the founder of the Hathayoga system 
of Yogic exercises. Matsyendranath 
was His principal disciple. It was he 
who preached the science of Yoga on 
earth. It is said that Vasantadevaji, 
ihe King of Nepal, was once dethroned 
by conspirators. He sought the help 
of Matsyendranath and with his grace 
re-occupied the throne. In token of 
gratitude, the King introduced the 
worship of Matsyendranath in every 
famil in his territory. The picture 
shows the King invoking the blessings 
of Matsyendranath with folded palms. 


Guru Gorakhnath. (P.19) 


On one occasion Yogiraja 
Matsyendranath during his perigrinations 
came to the village of Joysree. There 
he came to the house of a Brahman 
who lived on alms. The wife of the 
Brahman entertained him very hospitably 
and filled his begging bowl with alms. 
Understanding that the Brahman had 
no issue, Matsyendranath took out a 
little sacrificial ashes from his bag and 
handing them over to the Brahmani, said: 
“Swallow it and you shall; have a 
child.’’ With these words he departed, 
But when the'neighbours of the Brahman 
came to know all that had happened, 
they prevented the Brahmani from 
Swallowing the ashes and prevailed 


( Frontispiece ) 


upon her to throw them into a pit. 
Twelve years elapsed and Matsyendra- 
nath again came to the same village. 
Naturally he came to the house of the 
Brahman and asked the  Brahmani 
to show him her child. The lady got 
nervous and related the whole story. 
Matsyendranath went with her to the 
pit and shouted out "Alakh'" the 
shibboleth of the Nath sect. At once a 
full-fledged boy came out ofthe pit and 
fell prostrate before him. This was 
the same boy who in later years dis- 
tinguished himself as Gorakhnath. 
Matsyendranath kept him in his company 
and took him through a full course of 
Yogic training. Gorakhnath completed 
the course of Sadhana imparted by 
his Guru and in course of time rose 
even higher than the Guru in Yogic 
experiences, By the power of Yoga he 
attained to the state of immortality. 


Gorakhnath was not only a great 
Yogi but also an erudite scholar and 
poet. He is the author of the following 
books in Sanskrit—Goraksa-Kalpa, Goraksa- 
Samhita, Goraksa-Sahasranama, Goraksa-Sataka, 
Goraksa-Pistika, Goraksa-Gita, Viveka-Martanda, 
etc. 


Baba Gambhirnath. ( P. 19) 


Baba Gambhirnathji was a Kashmiri 
by birth. Leaving hearth and home 
and family connections in his youth 
he came to Gorakhpur, which is famous 
as the place where Guru Gorakhnath 
had performed his Yogic Sadhana and 
attained Siddhi. Baba Gambhirnath 
took initiation from. the then Mahant 
of the. Temple of Gorakhnath, Baba 
Gopaldas, and in course of time attained 
Siddhi and became the most famous 
Yogi of the Nath sect. In his later 
days, he lived a quiet, unassuming life 
in the temple at Gorakhpur, and from 
there cast a spiritual influence, which 
has been the cause of showing the 
light to many an aspiring soul, 
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The Yoga of the Gopis. (P. 56) nature though different in form, In 
hic: X His incarnation as Sri Ramachandra, the 

For a description of Dhydanayoga Lord laid down through actual practice 


practised by the Gopis, 
this number, 


Vyasa and Sukadeva. (P. 85) 


Sukadeva, the immaculate child of 
Maharsi Vedavyasa is a conspicuous 
figure in the religious literature of 
India. Thinking that the identification 
of the soul with the body is 
at the root of all distractions of 
the mind, he determined to remain 
eternally in the Brahmic state. But 
Maharsi Vyasa was sorely grieved to 
learn it and ran behind his son to 
prevent him from taking such an 
extreme step. On the way was a lake 
in which the celestial nymphs were 
performing ablution. They remained 
undisturbed while Sukadeva passed 
by them; but as soon as Vyasa came 
near them they covered their bodies 
and felt ashamed. Interrogated by 
Vyasa, why they did not feel delicacy 
before his son, the nymphs replied, 
«Your son cannot discriminate between 
a male and a female, but you do. This 
is why we feel abashed before you, but 
not before your son.’’ 


See page 56 of 


Pranava-Voga. (P. 113) 


Pranava is the most powerful and 
mystical formula, which is rightly 
called ‘the one-syllabled Brahma.’ The 
three morae of “Onkara, viz., 4,3 and 4 
are symbolical* of the divine trinity, 
Brahma, Visnu and 'Maheáwara, the 
Gods of creation, preservation and 
destruction, Pranavayoga thus represents 
a unity of three, a union which sums 
up all that was, is and shall be. 
Maryada-Yoga. 

The picture represents Sri Rama- 
chandra, the Maryada-Purusottama, 
seated on a throne with Sri Sita, His 
Consort. The absolute manifests itself 
in two forms like the waters and 

—. Waves of the sea, essentially one in 
EY > 


( P. 140) 


the ideal of human conduct and 
propriety, hence He is called the best 
example of Maryada (propriety). 


The Inseparable Union. (P. 161) 


The picture represents the insepar- 
able union of Sri Radha and Sri Krena— 
two in one and one intwo. The union 
of these two final and eternal Tattvas 
is symbolic of the unalloyed joy which 
is the root cause of creation. It is for 
the transcendent joy that underlies 
this union that the one Absolute 
divides Himself into two. 


Acharya Sankara, (P. 177) 


The name of Jagadguru Acharya 
Sankara, the propounder of the Advaita i 
philosophy, must be well-known to 2 
every man of culture in the world. a 
This prodigy of intellect, who in the z 
course of only 32 years of life, brought 
a revolution in philosophical thought 
and re-established Vedic Dharma 
throughout India, is recognized and 
worshipped as an incarnation of — 
Phagavan Siva Himself. His com- 
mentaries on the Gita, Brahma-Sitras and | 
the ten principal Upanisads, which . 
form the foundation of Advaita 
philosophy, excite wonder of even th 
greatest of intellects. Though great 
knowledge, the Acharya was equall 
great asa devotee, as is clearly p 
by the  soul-enthralling de 
verses which he has left 
guidance and elevation of 
The Acharya was also 
Karmayogi. This is p 
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another at will. Thus, Jnana, Bhakti, 
Karma and Yoga—all these four aspects 


of spirituality were found equally 
developed in the Acharya, who has 
left an indelible impress of his 
personality on Hinduism as it is 
known today. 

The Anguish of Love. (P. 177) 


The practice of Bhakti involves a 
process of effacement of the self. This 
is quite the reverse of what a worldly- 
minded man generally strives after, 
viz., projection of the self. These two 
processes are mutually opposite and 
antagonistic. When some progress is 
made in the process of self-effacement 
and true Bhakti develops within a 
heart, it is generally marked by eight 
signs, one of which is tears. The 
eight signs are as follows:—Stambha 
(state of stupefaction or paralysis), 
Sweda ( perspiration ), Romaiicha 
(horripilation), Swarabheda ( hoarse- 
ne88 of voice), Kampa (trembling of 
the body), Vaivarnya (paleness), Aéru 
(tears) and Pralaya (swoon). The 
tears of Bhakti has nothing to do 
with the ordinary tears of the 
world which are generated by 
wounded pride, anger or excessive 
pleasure. In the present picture the 
great poet-saint Surdas, whose incom- 
parable gift of divine songs is well- 
known to every lover of Hindi liter- 
ature, is represented as being ove- 
whelmed by the sentiment of incessant 
tears, the flow of which a 


$ companion 

is trying in vain to wipe and stop 
with the help of a napkin. 

Lord Buddha. ( P.184 ) 

Lord Buddha to. whom 


Buddhism owes its origin is seen here 
absorbed in meditation. He ig recog- 
nized by the Hindus as a manifesta- 
tion of Divinity on earth. Ahimsa, or 
non-injury, was the watchword of his 


religion. 
Dattatreya and — Alarka, (P. 200 ) 


The great teacher of Yoga, . Datta- 
treya, is a  Puranic figure. Son of 
Maharsi Atri and Devi Anustya, He 
is recognized as the sixth incarnation 
of Visnu. He gave spiritual knowledge 
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with the austerities performed by 
Mabarsi Atri with the object of 
obtaining. a child, Narayana (God) 
said—'"I give Myself away as your 





son’’. That is why Maharsi Atri’s son 
came to be known as Dattadtreya, In 
this incarnation of Dattatreya, Visnu 


revived the Vedas and Vedic sacri- 
fices which had disappeared from earth. 
Through the favour and blessing of 
Dattatreya, Kartaviryarjuna, King of 
the Haihayas, became an invincible 
conqueror and ruled over the whole 
earth. Dattatreya is reputed to be the 
author of a number of books, some of 
which are as follows:— Dattagitàyogasástra, 
Adbhutagita, Yogarahasya, Datidatreyopanisad, 
Dattatreyagoraksa, Vidyagita. 


Christ (P. 201) 


A representation of the crucifixion 
of Christ. Christ gave up life in a 
state of Yoga in the form of remem- 
brance of God as was evidenced by his 
last words on the Cross—“"Eli, Eli, 
lama sabachthani—My God, my God, why 
hast thou forsaken me.” 


Zoroaster. 


on the Cross, 


(P. 201) 


He is the founder of Zoroastrian- 
ism, the religion of the ancient Persians, 
which is still followed by the Parsis 
of India. 


Mahayoga. (P. 228) 


V The picture represents Laksmi and 
Narayana floating on the causal Sea 
upon the coils of the Divine Serpent, 
Sesa Naga. It is the great union, 
Mahayoga, indicative of the transcen- 
dent joy from which evolved the entire 
creation. Brahma, the God of creation 
Springs from His navel as the first 
JIva and creates the universe according 
to the will of Narayana, 


Union -through Love. °*’ (P, 261) 
Mira’s life is a life of 

devotion and dedication. ee 
Lord alone she Tecognized a relationshi 

and in Him alone she found See 
refuge. Born a princess, she turned out 
to be a beggar, 9 -wanderer in the 
streets of Brindaban, in quest of her 
Lord. The picture represents an ecstatic 


z state of Mira in whi 
to Alarka and Prahlada. Gratifica face to face with wich the nds herself 
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What Should a Practicant | 
of Vosa Do ? i k 
3 








I, He must observe the rules of Yama and Niyama 


erae 


2. He must lead a regulated life, while attending 


as of vital importance in the path of Yoga. 
to his allotted eu. 





[4 
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3. He Eu always scnuloucly s shun woman, 
gold, honour, fame and publicity. 


a: 


4, He must eschew meat, spirituous liquor and 
other impure and exciting articles. 
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5. He must not practise Hathayoga, Kundaliniyoga 
and Pranayama, etc, merely on the basis of book- 
knowledge, without receiving proper training from an | 
e |; 
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experienced Guru, because such Practices are attended 
with risk. 





[E 


[Cubes nl 


S 











Wa 
i 


A 





Por, 128, (31, BE, 


P jJ Lipun 2 
WD 


Jc 6H 

hap | 4,276,299 
ME as, AUR 
Vrtu 24]. 


Weed CNAM 














